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PREFACE 


‘s book contains six chapters of my forthcoming book “A History of Indian 
SC: Vol Hf. It deals with the Pratyabhijia school of Saivism incorporating 


3 


hoolin it, the philosophy of the PaSupata, the Saiva Siddhanta, Visistadvaita 
wf Srikantha, andj Visistadvaita Vira Saivism of Sripati Pandita. A general account 
idamental problems of philosophy and religion based on the original sources tn 
's given here. Criticisms of the rival schools by each system are given for clear 
snsion of it. A detailed study of each problem in each system is not possible in such 
Objective presentation free from subjective bias in scrupulously aimed at. Detailed 


are given and Sanskrit texts are profusely quoted to stimulate the readers to study 
also contains 


L< 
5 val texts and form their own opinions of the different systems. It 


hy of Bhaskara. 
a . 
4 the different schools of Saivism discuss the same categories, their fundamental 
. PEt nehical standpoints are different. The spinitual disciplines also DIES NOE by them are 
2d, for the continuous and arduous practice of them is an indispensable prerequisite 
valisation of the deep spiritual truths propounded by them. Thay should not be 
eated by the modern generation of intellectuals. There are different kinds and 
yf experience. Different kinds of truths are comprehended and experienced at 
~stages of knowledge and experience. Spiritual truths are not empirically verifiable. 


Saivism in the Upanisads and the Puranas is treated of in my ‘History of Indian 
Philosophy’, Vol. I. My own criticisms of the different systems and differences with other 
authors in their interpretations are scrupulously avoided to keep the book within proper 
limits, 

Sikta monism has great resemblance to Pratyabhijiia and Spanda Schools of Saivism in 
us. theoretical teachings and practical disciplines. They are allied systems as Utpaldeva 
distinctly mentiones in his ‘“Sivadrstivrtti.”? It is briefly discussed in this book. My brochure 
“Saikta Monism” will help the reader understand this interesting subject. 


I acknowledge my indebtedness to Prof. S. N. Das Gupta, Prof. Surya Narayan Sastri, 
Prof. K. C. Pandey, Prof. Roma Choudhury and Mr. J. C. Chatterjee whose works helped 


me iy. writing this book. 


39, S. R. Das Road, JADUNATH SINHA 


Calcutta-26, 
March 3, 1975. 
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CHAPTER I 


THE PHILOSOPHY OF BHASKARA 


/. INTRODUCTION.—Bhaskara flourished in 900 A.D. after Samkara. He criticises Sarmkara’s 
iews of knowledge only as the means of liberation, of the world as a false appearance due to 
escience, of an individual self as an unreal reflection of the Brahman in nescience or in an 


‘ternal organ, its product, of an effect as an unreal appearance ofa real cause, of an indivi- 


{ 
J tal self as identical with the Brahman, and of the Brahman as indeterminate and 
j 


qualified. He does: not criticise Somanada and Utpaladeva’s (1000 A. D.) Saiva 
onism. Nor does he criticise Ramanuja’s view (1200 A. D.). His view is criticised by 


‘Jdayana (1000 A: D.) in his ‘Nydyakusumafijal’ as pointed out by the editor of Bhaskara’s 
' nastitrabhasya’. Vardhamiana explains ‘Bhaskara’ as an expounder of the Tridandin’s 


dl ‘ho wrote a commentary on the 
dayana wrote ‘Laksanavali’ in (984 A. D.). 


i 1 900 A. D. He refers to Samnkara asa crypto-Buddhist. 
im in branding Sathkara as a disguised Mahayana Buddhist. Bhaskara’s commentary is in 


| formity with Tridandi Vedanta.! 


‘Brahmasitra’ in his ‘Nyayakusumafjaliprakasa,’ 
Hence it is certain that Bhaskara flourished 
Many other Vedantists follow 


Bhaskara regards the Brahman as nondifferent as the cause of the world, and as 
different as the effect or the manifest world. He thinks of the world as a modification of the 
Brahman or as unfoldment of His powers (brahmparinamavada). He considers an individual 
self to be a real part of the Brahman, different and nondifferent from Hin, its difference being 
conditional and nondifference being essential (bhedabhedavada). He regards the Brahman 
as the qualified, omniscient, omnipotent Lord of the world. He thinks works combined with 
jfidnakarmasamuccayavada). After Samkara he 
strikes out a new way of interpreting the ‘Brahmasutra’ and propounding the doctrine of 


difference and nondifference or identity (bhedabhedavada) which is adopted and modified 
by Nimbarka, Vallabha, and Jiva Gosvami as. will be shown later. This doctrine is old and 


mentioned and criticised by Samkara in his commentary. But Bhaskara is the frst ee 
d intetprets the ‘Brahmasutra’ in the light of it. 


knowledge as the means of liberation ( 


eminent expounder of this doctrine an 


1S PROVED BY THE VEDAS ALONE.—Bhaskara holds that Brahman can be proved 
by the scripture or Vedas. The Mimamsakas urge Hae Vedas prescribe our duties 
(karya) which ought to be done by us. Dharma is characterised by an imperative (codana) 
or command. Brahman is an eternally accomplished reality. There canbe no injunction 
or imperative about Him since it is relative to Ought which 1s to be accomplished.2 Bhaskara 
rejects this view and holds that the Vedas lay down imperatives also relating to the knowledge 
of Brahman. Such an imperative is as follows : ‘The Brahman is to be heard, reflected on, 


sought for, and enquired into,’ All sentences in the Vedas are directly or indirectly related 


BRAHMAN 
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to the determination of the nature of Brahman. ‘The Vedas convey the knowledge of Brah- 
man and do not merely enuneiate our duties. For example, the scriptural sentences about 
creation explain the nature of Brahman as the cause of the world. If they are explained as 
injunctions about our duties, it will be a misinterpretation. The scripture is authoritative 
not only in regard to our duties, but also in regard to the nature of Brahman. It is 
authoritative for it is not a human creation but a revelation of Brahman. The Mimatmsakas 
may argue that scriptural sentences relating to sacrifices are authoritative because they 
determine the nature of our duties. This argument is wrong for they are authoritative in that 
they are not utterances of human beings but of Brahman. They are impersonal and 
independent of other means of valid knowledge (pramana), and, therefore, authoritative. 
Brahman can be proved by the scripture only. An attempt to prove His existence by inference 
as the cause of the world is fruitless. He cannot be proved by inference.3 


THE NATURE. OF BRAHMAN : QUALIFIED GOD:: CAUSE AND EFFECT : NON-DIFFERENT AND 
DIFFERENT.— [he Brahman is the omniscient, omnipotent,omnipresent Lord. He is the creator, 
maintainer, and destroyer of the universe. He is the Providence and Moral Governor. He 
is transcendent and immanent. He-is the Supreme Self, the Inner Controller (antaryamin), 
dwelling in all creatures. He is the nondifferent cause and different effects. He is 
nondifferent as cause, and different as effects. He is the material cause of the universe. 
He is the creator of names and forms and their destroyer. He is the source of-all -individual 
souls. He is immanent in them as their Inner Controller, and transcendent of them as_ their 
Knower and Controller. He is the impeller of all souls in their free actions in conformity with 
their merits and demerits. He is the cause of their bondage and release. He-afflicts them 
with nescience and destroys. their nescience. He is the giver of boons. He is the object of 
their worship and meditation, He sustains all life, sense-organs and interna] organs. He is 
cosmic life, intelligence, bliss, undecaying, and immortal. ‘He is truth, knowledge, infinite.’ 
‘Ale is bliss, immortality, and self-luminous consciousness.’ He illumines the universe 
(bhamani). He is of the nature of being, knowledge, bliss, and infinitude. He is the all- 
comprehending unifying spiritual principle. He is the governor of all physical phenomena 
and guide of the laws of nature and moral laws. He is the Highest Good. and attainable by 
all individual souls. He is the consumer of allsins. He is the giver of fruits of actions to 
all souls. He is the imperishable aksara, the unseen seer, the unheard hearer, 
the unthinkable thinker, the unknown knower. He is not the experiencer of the fruits 
of the souls’ actions. He is blissful and gives bliss to them. As blissful He transcends: 
them all.4 

Samkara distinguishes between the unqualified Braliman or the Supreme Brahman and 
the lower or qualified Brahman or God, and regards the former as an ontological reality and 
thre latter as a phenomenal appearance due to nescience (avidya). He opines that God is 
imagined for the purpose of an individual soul’s worship of Him. The Brahman is unqualified, 
Bae said to be qualified for the sake of worship or meditation.® Bhaskara refutes Sarnkara’s 
view by observing that the difference between the higher Brahman (parabrahma) and the 
lower Brahman (aparabrahma) is not due to the difference between the unqualified Brahman 
and the qualified Brahman, respectively.6. The Brahman is always qualified. He is never. 


~ ae 


é 
» 
, 
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unqualified. He is always the ommipresent, omniscient, ommipotent, infinite, eternal, blissful, 
adorable, pure, holy Lord. He is called Para Brahman because He isthe Supreme Self 
worthy of worship. He is called Apara Brahman when His particular aspect is 
worshipped. Both unqualified and qualified, formless and formed Brahman should not be 
worshipped. Only the formless Brahman as pure cause should be worshipped.? He as the 
formed mutable world should not be worshipped. Only His luminous, spiritual, immortal 
form should be worshipped. Bhaskara identifies the Brahman with the Lord (isvara). 


THE BRAHMAN IS THE MATERIAL CAUSE OF THE WORLD.—The world is produced by the 
omniscient, omnipotent Lord, the First Cause ; He modifies Himself into names and forms, 
physical objects, for the experience and knowledge of the individual souls, with an inconceiv- 
able arrangement of parts, maintains and dissolves them. The Vaisesikas prove that 
God is the efficient cause (nimitta-karana) of the world thus : the world is composed of 
parts because of its being an effect, like a jar ; therefore, it has an intelligent cause. Bhaskara 
refutes this argument on the following grounds. 1. Thisargument is false because the relation 
between the Lord and the world is not perceived. God is supersensible ;_ His relation to the 
world has never been perceived before. So He cannot be inferred to be the efficient cause of 
the world. 2. That an effect is produced by an intelligent agent is already known. Proving 
it is proving the already proven. Embodied life 1s due to merits and demerits (karman). 
They are due to voluntary actions of individual souls that are intelligent agents. 3. A potter, 
a weaver, etc., are not omniscient, and are endowed with bodies and sense-organs and tainted 
with love and hatred, If God is inferred to be the efficient cause of the world, then He is 
not omniscient, is emobdied and tainted with love and hatred, and ceases to be the Lord. His 
omniscience, omnipotence, bodilessness and perfection cannot be proved if He be the efficient 
cause of the world. 4. God is inferred to be the efficient cause of the the world because it is 
composed of parts, like a jar. The reason (hetu) is irregular since a sprout grows out ofa seed 
without any intelligent efficient cause. The subtle elements of earth, water, etc., are not 
composed of parts. Only the gross elements are composed of parts. So being composed of 
parts isa fallacious reason (hetvabhasa). Hence God cannot be inferred to be the efficient 
cause of the world. The aphorism ‘from Whom the creation, maintenace, and dissolution of 
the world take place’ is not intended to show that God is the efficient cause of the world. 
It shows that He is the material cause of the world. The Sruti says: ‘From the Brahman these 
creatures are born, by Him they are maintained, and in Him they are dissolved .’8 


THE DOCTRINE OF THE BRAHMAN’S MODIFICATION INTO THE WORLD. (brahmaparin- 
amavada).—According to Bhaskara the Brahman of bee modified into the world tag 
‘His nature, as milk is modified into curd, or as water Is modified into ice... Milk has the 
natural power of being modified into curd, but water cannot be modified into it. A potter can 
make pots with pre-existing material (¢.g-, clay). A carpenter can male furniture with pre- 
existing material (e.g., wood). They are not ommipotent, and 1D Be te pre-existing material. 
But the Brahman is omniscient and omnipotent, and so can modily Himself into the world.The 
Sruti says : ‘The Brahman is all-knower and all-experiencer. He has various powers’. 


Great sages and gods are said to produce various kinds of effects without any external means 
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and material through their supernatural powers. God modifies Himself or His powers into 
the world as a spider spins a cobweb out of its body. It is objected that if the entire 
Brahman is modified into the world, no Brahman remains to be meditated on, and He 
Either the entire Brahman is modified into the world or parts of Him 


- ceases to be partless. : 
He cannot be partly modified into the world because 


endowed with parts are modified into it. 
He is partless as the Sruti says, ‘The Supreme Person is supramundane, incorporeal, partless, 


inactive, immutable, and flawless.’ ‘He is neither large nor minute, nor short’. He’ has 


no magnitude. The words ‘part’? and ‘whole’ are inapplicable to Him, but applicable to 


entities composed of parts.® Some object that the aphorism applies to the prakrti, that the 


application of the words ‘whole’ and ‘parts’ is not considered here, that the Brahman 1s 


devoid of any dimension, and that He is neither composed of parts nor partless. To this - 


objection Bhaskara replies that the Brahman modifies Himself into the world without losing 
His nature, that modification is transformation of His powers, that His power of experiencing 
is modified: into the conscious individual souls which experience insentient objects, and that 
His power of being experienced is modified into the insentient elements and gross Objects. He 
creates the conscious souls and the unconscious objects by expanding His powers and _ then 
withdraws them into Himself. His creation is the expansion of His powers, and dissolution 
is the withdrawal of them. In the world we do not find a partless and bodiless being create 
an effect by indefinable maya. Hence Samkara’s veiw of the Brahman’s creating the false 
-world-appearance by indefinable maya is wrong. Bhaskara refutes Sathkara’s doctrine without 
mentionning his name. God’s powers must be admitted which can be modified into the multi- 
form world. It is not inconceivable. Various dreams are experienced by individual souls. 
They are created in the souls by God through His powers. The Samkhya view also suffers 
from the aforesaid difficulty, because, in his view, the entire partless prakrti constituted by 
sattva, rajas and tamas, which are not its parts, is modified into the world. The Vaiégesika 
view also suffers from the same difficulty because, in his view, partless atoms are wholly 
modified into the world. So Bhasxara’s view of the Brahman’s modification into the world 
is more reasonable and in harmony with the Vedic testimony than the Samkhya, the Vaiéesika, 


and the Advaita Vedanta views.!° 

The Sruti says, ‘The Brahman modified Himself into the world’. God is the efficient 
cause and the material cause of the world. He modifies Himself into the world—the effect. 
The modification of Him is the unfoldment of His powers. His powers are infinite 
and inconceivable. He manifests His powers at the time of creation, sustains their 
expression during maintenance, and withdraws. them at the time of dissolution, 
as the sun expands its rays in the day and withdraws them in the evening. The 
Sruti says, ‘God has neither a cause nor an effect, neither an equal nor a superior ; 
Fis powers are supreme and various and natural or spontaneous. His powers of knowledge, 
strength and action are essentina] to him, and not adventitious to His nature’. The Sruti 
distinctly declares that names and forms (namartipa) or physical entities are modifications 
(vikara) of the Brahman. But Samkara following non-Vedic Mahayana Buddhists interprets 
modifications as false appearances (vivarta) of the Brahman and confuses the people. He and 
his followers propound the doctrine of the Mahayana Buddhists and regard the physical 
effects as false appearances due to maya or avidya. They are crypto-Buddhists and preach 
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‘the false doctrine of maya. They take the word ‘modification’ apart from the context and 
misinterpret it. The Sruti says: ‘The Lord, the efficient cause of the world, is its root or 





material cause also’. Hence neither prakrti nor atoms nor maya can be the material cause of 
the world. 


THE FORMLESS BRAHMAN SHOULD BE WORSHIPPED.—The Brahman is of the nature of 
difference and nondifference. Is the Brahman of the nature of difference to be worshipped ? 
Or, is the Brahman of the nature of nondifference to be worshipped ? The opponent argues 
that the Brahman both as formless and formed should be worshipped, because the Brahman 
as formless is the cause of the world, and because the Brahman as invested with forms is the 
world of physical events, and because the formless and formed Brahman is the real Brahman. 
Bhaskara urges that both formless and formed Brahman should not be worshipped—formless 
as the cause and formed as the effect or the world, but only the formless Brahman as the 
cause of the worldshould be worshipped, because the Sruti declares Him to be nonphysical. 
‘He is neither large nor minute, nor short’. All physical forms and qualities are denied of 
Him. The Brahman in Himself as a cause is immutable, eternal, one and secondless, and 
‘then becomes an occasional effect. the opponent may argue that the Brahman as cause is 
-mutable, that He will lose His nature as a cause if He abandons His mutable nature, and that 
therefore the Brahman invested with the forms of earth and other elements should be 
worshipped. . Bhaskara refutes this argument by observing that the Brahman in Himself is 
nondifferent, that’ the world is His adventitious form, that the world of physical things is of 
the nature of Him, but that He is not of the nature of the world of names and forms. All 
Upanisads declare that the Brahman devoid of the physical world should be worshipped. 
‘He is devoid of sound, touch, and colour; He is infinite’, ‘He is not this, not this’. He 
is devoid of physical elements and their modifications. There are no diverse effects in the 
cause. Names and forms are transitory but not nonexistent, 


THE NATURE OF BRAHMAN TO BE WORSHIPPED.—Bhaskara avers that the Brahman of the 
nature of being and knowledge, free of the forms of physical things and souls should be medi- 
tated on. God free of corporeal, incorporeal, and physical forms is the object of worship. 
Earth, water and fire are corporeal. Air and ether are incorporeal. Potencies of 
desire are’ psysical. So God transcendent of physical objects and individual souls, 
and unlimited. by limited forms should be worshipped. The Brahman as _ truth, 
knowledge, and infinite is not limited by the forms of physical objects and of individual 
‘souls. His existence is the substratum, and consciousness or knowledge 
attribute. A nonbeing cannot have an attribute. His existence 


is the 
and consciousness are 
inseparable. His consciousness 1s His distinctive character. He is infinite and unlimited 


.by nature, and not limited by space and time. MUGS is no difference between a substratum 
and an. attribute within His nature. There is no substance without attributes, 
‘and there are no attributes without a substance. He is extremely subtle and knowable with 
great difficulty. He can neither be grasped by the sense-organs nor described by speech. 
But He can be intuited by devotion, meditation and worship. He can be known through the 
Sruti'and the Smrus. The mind is purified by clarity of knowledge ; He can be intuited 
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through meditation by the purified mind. It is objected that if the Brahman is supersensible. 
and knowable through meditation, then an individual! soul is different from Him. To this 
objection Bhaskara replies that an individual soul is nondifferent from the Brahman, and 
that it knows its nondifference from Him in trance through repeated meditation on Him. Its 
identity with Him is manifested by repeated meditation. ‘Those who think themselves to be 
identical with Him without trance through meditation are puffed up with false conceit. 
Bhaskara refers here to Samkara and his followers.!12. The opponent argues that the Brahman 
in His real nature both as formless and formed, as cause and effect, should be worshipped. 
But Bhaskara avers that the Brahman as formless, pure, and cause, should be worshipped. 
‘His nature as an effect is His adventitious form. The Supreme Self is the inmost Spirit residing 
within all physical elements and conscious souls. So the opponent argues that the Brahman 
in the form of experients or souls and experienced objects should be worshipped because there 
is no difference between Him and the souls and the world. This argument is wrong since He 
is stated in the Sruti not to be identical with each soul and physical element. He is stated 
to be the luminous, immortal Person dwelling in each soul and element, and worthy of 
worship. He is the transcendent Spirit dwelling in each of them. Hence the Brahman in 
the form of individual souls and physical elements should not be worshipped. The individual 
souls are experients ; the physical objects are experienced ; the Inner Controller (antaryamin) 
is their regulator ; they constitute the outer manifestation of Brahman. They are of the nature 
of Brahman in their essentional nature of His conscious and unconscious manifestations, His 
formlessness is His principal nature. ‘He is the creator of names and forms.’ ‘He is incorporeal, 
eternal, without outside and inside, before and after’. ‘He is the experiencer of all?, So the 
-Brahman with the world should not be worshipped. Some opine that the Brahman as being(sat) 
should be worshipped. But the Sruti declares Him to be of the nature of knowledge or 
consciousness. He is not only being but knowledge or consciousness also. He is consciousness 
only, and devoid of any other form. ‘This Atman, Supreme self, is a mass of knowledge 
(vijfianaghana), a mass of intuitive consciousness (prajfianghana)’ ‘All shine by His light’. 
All are manifested by His consciousness. Yajfiavalkya says, ‘He should be meditated on 
as a light in the heart-ether, withdrawing the sense-organs, the manas, and the buddhi from 


‘all other objects’.!3 


‘THE INDIVIDUAL SELF(JIVA).—An individual self is neither born nor does it die. Its so-called 
birth or death is that of its body. The Sruti says,‘This self is said to be born when its body is born, 
and it is said to die when it departs from its body’. It also says, ‘All souls emanate from God as 
sparks emanate froma fire’. It shows that souls are not generated. They are eternal and 
so cannot be produced. We have such experience as ‘J perceived this in the past’. Such 
recognition proves that an individual self is permanent ; it perceived an object in the past, 
retained its residual impression, and remembers it at present. The Sruti declares it to be 
eternal. The ‘Bhagavad Gita’ says, ‘The individual self is unborn, eternal, immutable, 
ancient, and indestructible’. “The individual souls are said to emanate from God. Emanation 
implies the absence of origination, and does not imply modification. It implies difference 
of a soul from God due to a limiting adjunct. 
The Vaigesikas hold that consciousness is not the essence of a soul but its adventitious 
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attribute which it acquires in connection with its body and manas. But Bhaskara holds that 
an jndividual self is aknower by nature, and that consciousness is its essentional nature. 
The Sruti says, ‘This self is self-luminous’. “Ihe knowledge of the self never lapses’. ‘The 
self is a mass of consciousness’. “The Brahman is knowledge and bliss’. ‘The Brahman 
is truth, knowledge, and infinite’. These texts show that the essential nature of an individual 
self is the nature of the Brahman, and that its conditional rature is its inessential nature. Its 


consciousness is perceived by its self since its nature as a knower is always perceptible. It 


perceives external objects and internal cognitions, and itselfasa knower. So it is no mere 
knowledge.!4 . 

The self (jiva) is atomic in dimension because the Sruti speaks of its departure from 
a body, movement, and return. After death of its body it moves to higher spheres of 
existence, and returns and enters into another body. If the self were not atomic or monadic, 
it would nct be capable of departure, movement, and return. It is objected that the self is 
not atomic because the Sruti says, ‘This self is great and eternal’, To this objection 
Bhiaskara replies that the text applies to the Supreme Sclf, and that it implies the essential 
nature of an individual self as distinguished from its inessential nature. The magnitude of 
an individual self is asserted by the following scriptural texts: ‘This selfis atomic and to be 
known by the (illumined) manas’. ‘The individual self is‘to be known as the hundredth part 


of the hundredth part ofa hair’. It is situated in the heart, but feels sensations in all parts 


of its body, as a drop of sandal paste on one part of the skin soothes the entire body. The 
consciousness of the self pervades its body as the light of a lamp pervades a whole room. 


The opponent objects that knowledge cannot leave the self and spread out to the whole body © 


forvamattributercaniiot leavedtsisubstrate “Lovthis objection Bhaskara replies, that the self 


is atomic in the state of bondage, but that minuteness is not its essential nature because the 
Sruti says, ‘That chou art’. The manas being atomic, the atomic dimension of the self is 
not permanent. So long ns the ‘self is in bondage it is united with its subtle body which is 
liable to contraction and expansion. It is freed of its subtle body when it is liberated. So 
long as it is embodied due to the knowledge of duality or difference, it is connected with its 
limiting adjuncts,—-buddhi and the like. Knowledge exists in the self so long as it exists. It can 
never be divested of its essence of knowledge. Sometimes knowledge is manifested and some- 
times it is not manifested. In the waking state it is manifested while in deep sleep and swoon 
it is not manifested. The internal organ should be admitted to be the limiting adjunct of an 
individual self because otherwise when the self is, in proximity to a sense-organ and an object, 
it should’ not always perceive an object, oF it should either perceive it always or it should 


not perceive it always.15 

The self is a doer, because the scriptural injunctions and _ prohibitions are 
meaningful, and because an individual self is under moral obligation to perform the 
enjoined duties and not to commit the prohibited actions. The Samkhya wrongly holds 
that the self is the experiencer of joys and miseries while the eee is the doer. The self is 
the experiencer of the fruits of its right and wrong actions in the form of joys and miseries. 
The budahi isis oreanoF action... Ithas nevpower, but le sell has power.) The: selfs athe 


doer, and the buddhi is its instrument ofaction. If the self were not a doer, it would 
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not be capable of meditation on God and absorption +n Him and abiding in its essential 


nature of identity with Him. Trance is not possible without stopping the instinctive 
tendencies of manas towards enjoyment of external objects. This depends upon an intense 
activity of the self; But its activity is not its essential nature because if it were so, it would 
If activity were its essential nature, jt would always do actions, and 
But it does not act in deep sleep. Further, the nature of the 
Nor is its conditional agency 


never be liberated. 


experience pleasure and pain. 
self which is of the nature of consciousness cannot change. 


unreal. When a piece of iron is heated in fire, its heat is perceived and real, although it is 
adventitious and conditional. Likewise, when the self becomes active through the buddhi— 
its limiting adjunct and organ of action, its agency 1s real, although itis adventitious and 
conditional. Just as a carpenter isan agent when he uses his implements, and as he jis not 
an agent when he does not use them, so the self is an agent when it uses its internal organ, 
and it is not an agent when it does not use the organ or when its organ is destroyed in release: 
The conditional agency of the self is not absolutely free but conrolled by the will of God who 
impels it to act in accordance with its merits and demerits, as the clouds are the general 
causes of the germination of the various kinds of seeds.!° The self 1s endowed with limited 
freedom, and is, consequently, under moral obligation to do right or wrong actions. But its 
freedom is limited by its own merits and demerits acquired by it in the past births by its fe 
actions. °God limits its freedom by impelling it to do those. actions which make it experience 


the fruits of its merits and demerits. If it has no freedom, scriptural injunctions and 


prohibitions are meaningless. If it is absolutely free and not under the necessity of experienc- 
ing the consequences of its actions, the demands of the Moral Law of Karma are not fulfilled 
So its freedom is limited by the will of God who makes it suffer the consequences of its actions 


in accordance with the Law of Karma. 


BHASKARA‘S CRITICISM OF THE BUDDHIST’S VIEW OF THE WORLD.— The Budd hists hold that 
the self is a series of momentary cognitions. Bhaskara offers the same criticisms as the other 
ian philosophy against the Buddhist view. He urges that this view 


orthodox schools of Ind 7 
ction and all practical actions which depend upon it impossible. All have such 


an experience as ‘I perceived the object yesterday and remember and recognise it to-day.’ 
Such recollection implies the permanence of the self. The Buddhist should be ashamed of 
himself in an assembly of learned persons when he denies the existence of the permanent self. 


He who denies the existence of the permanent self does not deny the existence of his Cie 
the existence or the nonexistence of entities other than:the 


makes recolle 


permanent self. The cognition of 
self are possible. But a self cannot have a cognition of its own nonexistence. An object 


perceived by one self cannot be remembered by another self. Hence the same Permanent 


self is the subject of the perception and recollection of the same object. The Buddhist may 


argue that the cognition which perceived an object and the cognition which remembers it 
belong to the same series,that their belonging to the same series accounts for recollection. 


Bhaskara refutes this argument by pointing out that a series of cognitions is not different from. 
the cognitions which are its members. In a series the momentary cognitions are different from 


one another. So an object perceived in the morning cannot: be remembered at noon. Further, 
if the self is‘a series of momentary cognitions, it cannot have transmigration and future ‘life. 
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‘There is no proof for the existence of an intermediate body through which the -same series 
of cognitions may transmigrate to another body in future life. The last momentary cognition 


cannot jump over to the first momentary cognition in future life because it is incorporeal. 
There is no other entity that urges the last momentary cognition in this life to jump over to 
the first. momentary cognition in future life. Merits and demerits (karman) cannot do so 
for -there is no: proof for their doing so. Ifthe omniscient Buddha’s preaching so be said to 


' be its proof, ‘his omniscienee is not proven. Hence the self’s transmigration or future 
/ Wife is not possible. Therefore the! cial en Ue view of the self as a series of cognitions 


f 


é 


eRe seca anlanA), is wrong. 17 sy 


_ THE INDIVIDUAL SELF AND BRAHMAN. Life F- self-luminous Suprene Self becomes many 
individual souls Lae different limiting adjuncts (e, g., ‘internal Qreans), as one ‘luminous 
/sun becomes many ‘reflections of it in different vessels of water. It} 1S objected | that the sun 
is in the sky, and is refleeted i in water situated ina different: place, but that the incorporeal, 


ubiquitous; Brahman cannot have limiting adjuncts in different places in which He may be 


reflected. To this objection Bhaskara replies that the Brahman j is not affected by i increase or 
decrease of the limiting adjuncts ‘as the sun is not affected by increase -or, decrease of the 
reflecting media, vessels of water, but that the different souls are affécted by changing states 

of the limiting adjuntts.as the reflections of the sun aré affected by the changing states of the 
‘reflecting media. The Brahman dwells in His greatness as the common Self i in the different 
souls without heing affected by the attributes ofthe limiting adjuncts. The souls are parts 
of the Brahman. An individual, soul’s nondifference ‘from the Brahman is natural or 
essential, and so it realises its identity with Him by destroying its nescience. The Sruti states 
both difference and nondifference or identity between an’ individual soul and the Brahman. 


cA Yogin sees Him: through meditation’. “That thou art’. The former Sruti states 
difference while the latter states identity between them. The Brahman and an individual 
soul are like a serpent , and. its coiled state. The Brahman is the essential state of an 


individual soul while the state of an individual soul is its conditional state. A ray of light 


| is both different and. nondifferent from thé sun. So an individual ‘soul ‘is both different and 


nondifferent, from’ the Brahman, _ They have. the common nature of consciousness and 
‘knowledge asa ray of light and the sun Have the common nature of light!8. It is objected 
that an, individual soul is different from the Brahman because ' the Sruti speaks of the 
Brahman as a bridge, of His limited dimension, of His being related to, and of His being 
different from, ‘other entities. ‘The Brahman is a bridge’. ‘He’ has sixteen parts’. ‘An 
‘individual soul becomes accomplished by uniting with Him’. ‘He is seen as the golden 
Person, within the sun’, So Brahman is not unlimited. »'This objection is groundless because 
although, He 1 is one and unlimited, He is sdid to be like limited entities to show His resemblance 
to them to a certain extent. He is like “a bridge because He unites all worlds with one 


dnote ti He iis stated to be'like a limited entity for the convenience of meditating on Him. 
‘There is no other entity than the Brahman, The existence of any other entity is denied. 


He is , omnipresent, unlimited, and all-pervasive. : The individual souls receive the 
fruits, of their actions from God. He gives: them fruits in proper time and place when their 
‘merits and demerits: mature. The Surti says, ‘The Supreme Self is the giver of the fruits 
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‘(Dharma is the cause of the fruits of actions.’ Badaradyana says, 


uits of actions. ‘The Sruti says, ‘God makes a soul do prescribed 
actions whom He desires t° elevate’. He is the pegulaton (niyantr) of neous’ actions in | 
accordance with their deserts. SO tpere: 5 ‘a inconsistency between Jaimini’s view and 
Badarayanas view. Some think that the action of the Inner Controller (antaryamin) in 
the form ofa moral jmperative (niyoga) is the cause of the fruits of actions. This view. is 
wrong, because His action 1s eterna] and omy tees SoHE, an Hecarse: ain etexng) entity 
cannot be accomplished. Godiaione 6 ee mapivigual souls 0 Bet wecotding’ ke: He 
deserts and receive the fruits © on 


of actions’. Jaimini say’; 
‘God is the cause of the fr 


f their action 
BHASKARA’S CRITICISM OF &aMKARA’S VIEWS OF AN INDIVIDUAL SELF AND NESCIENCE.— 
Some Mayavadins (e.g: éamkara) hold that God Himself becomes bound, that His part 
called an individual self does not “Sry Aes | limiti ‘ 
reality imagined by nescience, which is its limiting adjunct, and said to be different from 
Him. Bhaskara refutes this vic by pointing out that the Brahman being of the nature of 
eterna] knowledge and supreme bliss cannot have nescience, aud so cannot be bound. He 
is omniscient and omnipotent and free of nescience, and cannot, therefore, make Himself 

He who is dependent can be fettered to bondage. An individual 


bound to embodied life. é 
self, a part of God, is bound due to its nescience, and has desire for sentient pleasure and 
3 ‘ 


In the state of bondage its real divine nature is veiled by nescience, but when it is 
released its divine nature is manifested. It is not fulfilled in its adventitious nature as an 
‘ndividual self, God is the cause of its bondage and release. 

Samkara holds that the Brahman iid SEES into a hody and becomes a bound 
soul, that there is no ‘ndividual soul different from Him, and that He becomes limited by 
names and frms-mind-bedy-complex—due he ee (avidya). Bhaskara offers the 
following criticism of Samkara’s view of nescience. He whom does nescience belong? It 
cannot belong to an individual self (jiva) because paninera oes not admit it to be an 
ontological reality. Nor does it belong to God BeGause He of the nature of eternal knowledge 
and manifestation contradictory to ae i ze ” Heword of pleasure, pain and delusion, 
and so cannot be bound for being bound consists in being subject to them. Being bound ‘and 

| infected with nescience and being omniscient, and 


being eternally free from bondage, being it 
ion and being supremely blissful, cannot exist in 


being subject to pleasure, pain and delus : ! | 
God since they are contradictory to each other. God is stainless, and so free of néscience 


which exists in individual souls in the physical world. Hence He must be admitted to be 
different from them, which are His parts, and which are bound to embodied life. Further, 
is there one nescience in all individual souls? Or, are there many cases of nescience in 
them? Ifthere are many, they become like objects, and are neither real nor unreal but 
indefinable, and, consequently, inadmissible. If there is one nescience in them, one individual 


soul being liberated by the destruction of its nescience, all individual souls are liberated— 
Hence Samkara’s doctrine of nescience is groundless. 2° 


ist as an ontological reality, and that it is an empirical 


WwW 


action. 


which is not admitted by Samkara. 


THE INDIVIDUAL SELF’S CONDITIONAL DIFFERENCE AND ESSENTIAL NONDIFFERENCE 
FROM BRAHMAN.—An individual selfis a part of Brahman, although He is partless. The 
Sruti speaks of the individual souls as like sparks of fire. As ubiquitous ether is limited by 
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the ear-hole, so an individual self is a limitation of the Brahman by an internal organ 
(antahkarana), which is the limiting adjunct (upadhi). As five kinds of vital air are parts 
of air, and different and nondifferent from it, as desire, aversion, volition, etc., are modes 
of the manas, and different and nondifferent from it, so an individual self .is a part of the 
Brahman or God, and different and nondifferent from Him. Its nondifference from Him is 
natural or essential, and its difference is conditional. An individual self 1s bound and 
transmigrates because of the strength of its limiting adjunct, viz., an internal organ, and 
because of the eclipse of its identy with the Brahman. When it realises its identity with 
Him, it is liberated. When a jar is destroyed, the ether enclosed in it becomes’ ubiquitous 
ether ; so when the limiting adjucnt, the mind-body-complex, is destroyed, an individual soul 
becomes one all-pervading self or God. There is natural nondifference between an individual 
self and the Supreme Self or God as well as conditional difference between them due to a 
limiting condition. When the limiting condition is destroyed, the conditional difference 


between them is destroyed. 


Although an individual self is essentially identical with the Brahman, He is not 
affected by its joys and griefs. An individual self experiences joys and geriefs because of its 
merits and demerits, but the Brahman does not experience them because He is devoid of 
merits and demerits. He is eternal, devoid of sattva, rajas and tamas, and is not affected 
by happiness and misery—the fruits of merits and demerits. But an individual self 
(karmatman) is bound by merits and demerits and subject to bondage and release. If 
individual souls were completely identical with the Supreme Self, who would be enjoined to 
perform the prescribed actions and_-refrain from committing the prohibited actions ? The indivi- 
dual souls alone, the parts of the Brahman, are the agents of the enjoined and the forbidden 
actions, as connected with their bodies. The Brahman is eternally pure and liberated, and 
cannot'be under moral obligation to perform the enjoined actions and not to commit the pro- 
hibited actions. It is objected that if the individual souls were identical with the Brahman, then 
their actions would be intermixed with one another. ‘To this objection Bhaskara replies that, 
in his view, there would be no intermixture of their actions because they are atomic and 
separated from one another. An ‘individual self is not ubiquitous and does not pervade all 
bodies, but does actions with its own body. So its actions cannot be shared by the other 


souls. In the state of bondage its bodies in different births undergo change, growth, and 
its internal organ and physical body, 


Cecay. But in the state of liberation it is divested of ! 
xed. In fact,the liberated souls have no 


So the actions of the individual souls cannot be intermi 
Those who admit the individual souls to be ubiquitous may encounter the 
Some hold that individual souls are reflections of 
in the internal organs produced by it, limited in 
and discontinuous with one another, and that 


bodily actions. 
difficulty of intermixture of their actions. 
the Supreme Self in nescience (avidya), OF 
dimension, bound toembodied existence, 


therefore their actions are not intermixed. Bhas 
reflection is admitted to be unreal, like a hare’s horn, ancl unconscious, and that, consequently, 


it cannot be bound or released, nor be under moral obligation. Nor isthe Supreme Self 


bound or released. 


kara urges that this view is wrong for a 


An individual soul’s bondage and release are due to the will of God. Bondage is 
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transmigration from one body to another and experiencing joys and miseries of embodied 
life due to nescience (ajfiana). Liberation is the absolute extinction of embodied existence, 
and of its attendant happiness and misery due to right knowledge of one’s identity with God. 
The Sruti says, ‘On knowing the Lord there is the absolute destruction of all fetters of 
bondage; when they are destroyed, birth and death are destroyed.’ The individual 
souls’ essential identity with God is eclipsed by His volition, and its inessential difference 
from Him is destroyed by His volition, or its essential identity with Him is manifested by 
His volition. Let there be absolute difference between it and Him if its essential identity 
with Him is eclipsed by its relation to a body due to His will. What is the use of admitting 
its identity with Him? Bhaskara replies that the Sruti ‘That thou art? declares an 
inividual soul’s natural and eternal identity with Him and its conditional difference from 


Him due to a limiting adjunct which endures during bondage.?} 


SATKARYAVADA : REALITY OF THE WORLD.—The Vaisesikas hold that a cause and an effect 
are absolutely different from each other, and that a cause produces anew effect which was 
nonexistent in its cause. Alump ofearth is the cause; a Jar is itseffect. An effect -is 
perceived as different from its cause. A jar can contain water, but a lump of earth cannot 
do so. Inorder to refute this view Badarayana says, “They are nondifferent from each 
other’. The Sruti says: ‘O gentle one! as one lump of earth being known, all earthen 
products are known, ‘so one Brahman being known, ali beings are known. A modification 
is a name; earth aloneis real’. Bhaskara explains the text as follows: the cause alone is 
modified into its effect ; earth alone is modified into a jar; a jar is not distinct from earth; 
it is perceived as a modification of earth. An effect is dependent on its cause in the past, 
the present, and the future. An effect is a state of its cause, and is not perceived as different 
from its cause. in space andtime. It is real like its cause, and becomes unmanifest in 
its cause when it is destroyed. The world is real, and its cause, the Supreme Self, is real. 
An effect is both different and nondifferent from its cause. It is nondifferent from its cause 
in its essential nature, but different from the latter in its form and function. The world is 


nondifferent from its cause—the Brahman—vin its essence, but different from Him in its 


physical form and in being experienced by individual souls. 


chee Advaita Vedantists called by Bhaskara Mayavadins hold that a cause is real, 
that an effect is an unreal appearance of its cause due to beginningless nescience, and that 
an effect has no ontological reality, because the Sruti says, ‘Earth alone is real’, The 
partless Brahman cannot be modified ; so the manifest world is mere maya. Bhaskara offers 
the following criticisms of Samkara’s view. 1. If the manifest world is false, then earth, ete:, 
also are false because they are parts of the experienced world. How are earth, etc., known 
to be false? They are known by perception and inference, and not SOtitcadicted by the 
knowledge of defects in the causes (karanadosa) of their knowledge or by a sublating knowledge 
(badhakapratyaya). They are perceived by all persons. So they are real, and their difference 
is real. Al] worldly transactions follow from the perception of these real things. 2. If the 
knowledge of difference belonging to persons infected with nescience (avidya) is false, then 
their knowJedge of the nondual Brahman by inference also is certainly false in the’ absence 
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ofa sublating knowledge. Ifa sublating knowledge contradicts the false knowledge of the 
reality of empirical things, then the person having the knowledge is not infected with nescience. 
The Mayavadin does not state the cause of the truth of the inference of the Brahman. So all 
knowledge is false, and nothing can be stated as the truth. 3. The knowledge of the Brah- 
man is false, because it is knowledge, like the knowledge of empirical things, as the dreams of 
a person overcome by sleep are false because they are produced by defects in their causes and 
because they are not contradicted by a sublating knowledge during dream. There is no 
example to show that an unreal entity is perceived as a real entity. A hair’s horn is not 
perceived by any body asa real entity. The argument that the empirical worid is unreal like 
dreams is false, because dreams are recollections of real things perceived in the past. 4, Ihe 
argument that the falsity of the empirical world is proved by testimony is wrong, because 
verbal knowledge or knowledge produced by the auditory organ is false. The sentence ‘That 
thou art? consists of letters which do not exist at the same time. So a scriptural sentence 
cannot be perceived by the auditory organ. The Mayavadin avers that the falsity of. the 
empirical world is known from the Sruti ‘There is no plurality in the Brahman’. Bhaskara 
interprets it thus : there is no plurality in the causal state of the Brahman ; but there is plurality 
of effects in His effected state ; hence there is no contradiction in this. He interprets the Sruti 
‘Atman is not this, not this’ as follows : the self is different from the mind-body-complex which 
‘5 noteself. ‘The Brahman devoid of difference appears to be different’. ‘This text means 
that in the causal state of the Brahman there is no difference or plurality, but that it does not 
deny the existence of plurality altogether, because appearance is an appearance of what is, 
known to be real. 5. éarnkara attributes the false knowledge of plurality to beginningless 
nescience (avidya). Bhaskara asks whether hesslence is real or unreal or neither real. nor 
unreal but indescribable. éamkara asserts its nature.to be neither real nor unreal but 
indescribable (anirivacaniya). If it is so, then it.gives rise to many undersirable contingencies. 
It is absurd to speak of nescience as indescribable wyhose effects are all empirical things which 
are objects of our practical actions. If nescience is indescribable, a teacher ON explain its 
nature to a pupil, and a pupil cannot lean its nature from a teacher. Further, is nescience 
with origin or without origin ? If it is without origin, it is crema and ELIT be annulled. 
and, consequently, there can be no release. Ifthe Brahman be said to be its cause, that is not. 
* ure of eternal knowledge and because eternal knowledge and 
possible because Fle 1s of the nat ies 
nescience are contradictory to each other and cannot coexist im the same peel If the nature 
of the self is the cause of nescience, then it being eternal, nescience, its effect, is eternal, and so 
there can be no release. Further, is nescience real or unreal? It cannot be real and unreal 
‘vis self-contradictory i; “nor.can it be known to be real and unreal at. the 
satne time!for' the siime reason- Ifthe unmanifest (avyakrta) or ether (akasa) be said to 
al entity since it is produced like a sprout. Nor is nescience 


at the same lime as 


be nescience, then it 1s a re : ; ‘ 
‘on being the absence of apprehension Is a nonentity, 


nonapprehension for nonapprehens | 
If nonapprehension is a nonentity and yet the cause of 


and cannot be the cause of bondage. ; 
Bana ' dy. Ha nonentity since a nonentity cannot cause bondage. So nescience is 
ondage, then it is no A Be a, ) 
; i ble Nescience (avidy&) ‘; different from right knowledge (vidya). It is the false 
e. science (2 ais : 
cae oy 3 . ¢ is a d-body complex as the self ; it is the cause of the nonapprehension of the 
nowledge o e mind- = 


ture of the Bral ribs Le nescience be said to be names and forms (namarupa), then it is 
na rahinan. 
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describable. The different physical objects are names and forms. The perception of difference 
is not false knowledge. The world of different physical objects isa state of the Brahman ; it is 
a real entity because it exists. So nescience is not the perception of difference. The Mayavadin 
asks how the partless Brahman can be modified into the world. He can be modified because of 
His nature as modifiable, like milk ; He is omniscient and omnipotent and modifies Himself of 
His will. It may be argued that milk composed of parts is modified into curd. © The argu- 
ment is wrong because being composed of parts is not the cause of modification. If it were so, 
water would be modified into curd. So being composed of parts is not the cause of modification 
of milk into curd. If milk is modified into curd because of its nature of modifiability, is a 
power of milk composed of parts the cause of its modification ? Oristhe power of its parts 
the cause of its modification ? The Mayavadin does not admit a liquid to be a composite 
whole distinct from its parts. So power of the parts is the cause of modification of a thing 
composed of parts, The parts are devoid of parts. If they had parts, they could be modified 
due to their being composed of parts. Are the parts of parts modified or not? If they were 
not modified, milk would be found in curd.. So all parts should be thought to be modified. 


If the parts of parts are assumed, it will lead to infinite regress because parts are infinite. 


Hence a thing devoid of parts is modified. ‘Therefore the Brahman devoid of parts is modified 


into the world. -Modification is the unfoldment of powers of a being that does not lose its 
nature thereby, as threads are modified into a cloth without losing their nature. Creation is 
expansion of causal power. Destruction is withdrawal of causal power. The conscious, 
omniscient, omnipotent, absolutely free Lord modifies Himself into the world of His will for 


the good of all according to His powers. He knows the manifest world consisting of the 


individual souls and physical things as different from one another at the time of creation, and 
does not know them to be different from one another at the time of dissolution because they 
are merged in Him. The Sruti says: ‘He is the cause, the Lord of causes, but He has no 
cause or Lord’. It is wrong to argue that a being devoid of parts cannot be modified for the 
manas devoid of parts is modified into lust, anger, greed, delusion and the like, which are 
different from one another, without losing its nature. Samkara argues that the scriptural 
sentences about creation do not prove its ontological reality, since there is no purpose of 
creation and since difference is disproved by other scriptural sentences, but that the scriptural 
sentences about the existence of the nondual Brahman have ontological validity. It is wrong 
to hold that: the scriptural sentences about creation have empirical validity, and that those 
about the nondual Brahman have ontological validity. Creation is for the purpose of enjoy- 
ment and suffering as well as knowledge of the individual souls, 
knowledge depend upon the reality of their bodies and sense-organs. Enjoined works depend 
upon agents, actions, and fruits which are differnt from one another. Hence the individual] souls, 
their bodies and sense-organs. and the physical things are real. Sarnkara infers the oneness of 
Brahman from the nondifference of an effect from its cause. The reason (hetu) of the inference 

is unproven. If creation isnot admitted, then the physical elements and the world are eternal 
as the Mimamsakas hold. Sathkara argues that the scriptural injunctions about, works are 
unreal appearances, and that those about the reality of the nondual Brahman are ontologi- 


cally valid. This argument is irrational because difference is proved by an equally strong 
Sarnkara argues that works are enjoined 


Their enjoyment and 


pramana and because it is proved by perception. 
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by the Vedas assuming the reality of difference admitted by common people, but. that the 
Vedas do not. admit the ontological reality of difference. Bhaskara refutes the argument by 
‘pointing out that nondifference or identity also is perceived by common people through 
the notion of community.(samanya) among all objects. Community is higher and lower. 
The genus of cows is a lower community. Beinghood (satta) is the highest community. Thus 
nondifference or identity. also is perceived and empirical, and not dependent on scriptural 
testimony only. Further, beinghood is not perceived by anybody, abstracting it from existing 
particular objects. So it is wrong to hold that beinghood alone is real, and that particular 
existents are unreal. The objects are different from one another in their nature. Their 
plurality called difference is well-known. The form of a jar does not exist in a piece of cloth ; 
the form of a piece of cloth. does not exist in ajar. ‘The nonexistence of each in the other 
in another part of space is called mutual nonexistence. Further, the beinghood of particular 
objects is perceived by all sense-organs. So there will be intermixture of perceptions through 
the different sense-organs ;.a blind person would see colours, and a deaf person would hear 
sounds. It may be argued that there is no intermixture of different kinds of perception 
through the different sense-organs because they perceive their appropriate objects—sound, 
touch, colour, taste, and smell. Bhaskara urges that, in that case, beinghood is not perceived 
by the different sense-organs, that as beinghood—the highest community—is proved by the 
perception of community, s0 inferior communities (¢.g., genus of cow, etc.) also are proved by 
the perception of them, and that the substrata of uncée generalities are proved by the per- 
ception of difference among them. Hence an object of the nature of community and 
individuality is real. Further, is beinghood known as distinct or nondistinct from. these 
substances ?. If it is known as distinct from them, then duality or difference is real, and it 
will lead to infinite regress. If beinghood is known as distinct from a particular substance, 
then the beinghood of the knowledge of distinctness is known as distinct from beinghood, 
and soon to infinity. If beinghood is known as nondistinct from a particular substance, 
then beinghood is not known through any sense-organ, So knowable beinghood is not proved: 
If beinghood is said to be perceived by God, then Samkara’s thesis that beinghood is 
perceived by common people is disproved. Further, 4 the Advaitavadin, neither manas, 
nor a sense-organ, nor knowledge, nora Enowallc object exists; all become nonexistent 
or void. How, then, can he know beinghood D And how can he make others 
comprehend it ? Furthermore, the scriptures prescribe meditation on the mystic symbol 
‘Om’, and-on cosmic life, etc., which are syrnbos of the Brahmans. These acts of meditation 
can be performed by the individual souls if difference is real. They cannot realise the 
Brahman through these means if difference 1s | not real. The Sruti says: ‘I shall civide the 
elements into three parts and combine them in particular ways.” How, then, can plurality 


ox difference be said to be a mere unreal appearance? If plurality be a false appearance, 


the scriptural texts regarding the creation of the elements are false. In fact, they are true. 


The elements created*by the Brahman are real. Only the Sruti forbids the worship of the 
Brahman in the form of His manifestations as the physical elements and gross objects, and 


inculcates the worship of the formless, transcendent Brahman. The Sruti says, ‘Prakrti ‘is 


to be known as maya’ é4mkara interprets maya as unreal appearance. This interpretation 
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is wrong. -Prakrti is real and composed of sattva, rajas and tamas. It is called ‘prakrti’ 
because, it produces modifications. The ‘Bhagavad Gita’ speaks of prakrti asa. real entity. 
It is called maya because through it all are known.’ Maya is not an unreal appearance as 


Satnkara wrongly. thinks. Thus Bhaskara refutes’ Sathkara’s doctrine. éfaa effect. being an 


unreal appearance (vivarta) of a real cause. , 
He regards both a cause and an affect as real entities, and an effect as a modification 


of its cause. He believes in the pre-exisiance ofan effect in its cause (satkaryavada). 
When a cause | exists, “an effect is produced. A cloth is produced out of threads 
‘wherein it pre-exists. A jar is produced out of earth wherein it pre- “exists. A. cloth is not 


perceived where and when threads are not perceived. A jar is not “perceived where and 
when earth is not perceived. So an effect pre-exists in its cause. .The Srutisays, ‘O gentle 


one! this was being alone in the beginning’. “It means that the world (this) pre-existed 
in the Brahman (being) as its cause before creation.: The Sruti says, ‘This’ was , nonbeing in. 
- the beginning.’ It means that the world was unmanifest in the Brahman—its,.cause—before 
creation. - The common people think an extremely subtle entity incapable af being used to. 
be nonexistent, although it is not really nonexistent. A jar is produced out of earth, but 
curd or a hair’s horn ‘is not produced out of it. Ifa nonexistent, jar were produced out of 
earth, then curd or a hare’s horn would be, produced out’ of it because they are equally 
nonexistent. So an effect pre-exists in its cause. . If a nonexistent effect be said to be 
produced by the powervof its cause, then what regulates the power of a cause to produce a 
particular effect ? “The effects being nonexistent in their causes, Particular causes cannot 
produce particular effects. If effects pre-exist in their causes, then only a power of a particular 
cause can produce’a particular effect, Hence the pre-existence ofan effect in its cause 
must be admitted. It may be objected that if an effect is pre-existent in’its cause, the causal 
operation of a cause becomes useless to produce it. - It may be argued that causal activity of 
a cause simply manifzsts an effect pre-existing in its cause. Then is manifestation of the effect 


existent or nonexistent in the cause ? If it is éxistent, then the activity of a potter or any other | 


efficient cause is needless. If it is nonexistent, then a cause produces an effect Which is n: onexis- 
tent im its cause. Bidikars replies to.this objection by statirig his view.’'A cause and an effect are 
two. states of thesame entity. A state and an,entity are not absolutely different from each’ 
other. An attribute and a substance.are not absolutely different from each other. They are the 
same entity, There is no substance devoid of an attribute; and there is no attribute’ 
apart from a substance. The one being perceived, the other is paiecived, They are different 
and nondifferent from each other. A cause and its effect-also are different and nondifferent’ 
from each other. Their difference and nondifference are perceived. An effeet is unmanifest 
In its cause as a cloth is én{olded ina roll. An effect is the manifest condition -of its cause. 
‘The world is the manifest condition of the Brahman. 22 _ 

1 Bhaskara criticises the Buddhist realist’s view that an entity is produced out 
of a, nonentity . (asatkaryavada). A’ sprout is not found ‘to be produced out of'a 
nonentity (e. g., ahair’s horn). If-a nonentity were a cause’ of an entity, any effect 


would be produced out of any cause... There can be nothing to .regulate’ the® 


production of a particular effect out of a particular cause. All nonentities being alike, any 
effect can be produced out of any cause. Buta sprout is not found to be produced out of 


| 
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anything other thana seed. A seed alone is modified into the state of a sprout. An entity 
_is perceived to be produced out ofan entity. This fact of perception cannot be controverted. 
Further, if an entity were .produced out of a nonentity, then a person could produce a 
desired object without any effort or activity, But this is not found. Hence the Buddhist 
_ doctrine is irrational?s, 
According to the Buddhist Vijianavadin many momentary cognitions are real ; external 
objects are unreal; all are soulless or essenceless.; all are cognitions. The cognitions are 
invested with the forms of yellow, blue, and the like. Cognitions invested with forms alone are 
manifested and perceived. They are self-imanifest and perceived. They are subjects, objects, 
and manifestation of objects. One and the same cognition appears to be the knowing subject, 
~the known object, and knowledge. Its apprehended form is the object of knowledge; the 
apprehending form is the means of. knowledge ; self-apprehension is knowledge ; they exist 
-in the same momentary cognition. So an external object does not exist. Nor doesa 
permanent self exist apart from a series of cognitions. Blue and cognition of blue are 
perceived together, and, therefore, identical. with each other. A cognition is produced 
without an external object, like a dream-cognition. Bhaskara offers the following criticisms of 
‘the doctrine. 1. Extermal objects are not nonexistent for they are perceived. They are 
“perceived as existing in outer space like a fire, a hill, earth, water, etc. Cognitions. are 
produced by them in the self. Cognitions and objects are perceived as inward and outward, 
-and so cannot be identical witheach other. The cognition of a jar, the cognition of a cloth, 
etc., are apprehended with the forms of cognised objects. So the objects are real. 
-9, The Vijfianavadin argues that a cognition and an object are perceived together, 
and that therefore they are identical. What is the meaning of being perceived together.? 
It means either being perceived in the same space or being perceived at the 
“same time. In either case a cognition and an object are different from’ each 
other. So they cannot be proved to be identical with each other. 3. Further, there is no 
‘example to show that an apprehender is identical with the apprehended. A double moon 
is not an example since in the perception of it there is a difference between the knower and 
the known. 4. External objects are not nonexistent because they are like dreams, since the 
waking perceptions of objects are not similar to dream-cognitions. Dreams are vitiated by 
‘the defect of sleep and contradicted by perceptions on waking. 5. The argument that the 
cognitions of external objects are false because they are cognitions, like dream-cognitions, is 
false for ‘being cognitions’ is not the reason for their falsity. The falsity of dream-cognitions 
is unproven, for the sublating waking perceptions also are false according to the Vijfianavadin. 
Therefore dream-cognitions cannot serve asan example for the inference. The falsity of the 
waking perceptions cannot be proved by inference because perception is stronger than 
snference. 6. The Vijfanavadin argues that the variety of cognitions is due to the variety 
of ‘residual impressions (vasana),- The impressions do not exist because they are not 
~ perceived. There is no pioch for their existence: The Vijrianavadin argues that the 
Alayavijnana called ego-cognilions (ahampratyaya) is the substratum of the residual 
impressions of the cognitions of the so-called external objects, and that these impressions and 
object-cognitions are related to each other as causes and effects. This argument is wrong 
“because the ego-cognitions are momentary and cannot be the substratum of residual 
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impressions, and because the impressions distinct from cognitions are not possible according 
to Vijianavada. Further, impressions are produced by perc 
recollections ; -they cannot produce variety of perceptions. 


The world of external objects is real. , 
a refutes the doctrine of the Mayavadins also by refuting -the doctrine of 


- If Badarayana does not admit the reality of external objects, 
1 objects? Waking perceptions 


inference as 


eptions, and are causes of 
Hence Vijiianavada 1s 


unjustifiable. 

Badarayan 
the Buddhist Vijfianavadins. 
why does he try to disprove the nonexistenee of externa 
cannot be proved to be false by inference since perception is stronger than 


already shown.?4 


REFUTATION OF $AMKARA’S DOCTRINE OF FALSITY OF THE WORLD-APPEARANCE,— 


Samkara holds that the world that is perceived is a false appearance due to nescience 
(avidya) which is without an origin. Bhaskara condemns it as irrational on the following 
The world is an effect or modification of the Brahman. An effect is always 


perceived to be permeated by its cause. An earthen jar is perceived to be permeated by 
earth. A gold ear-ring is perceived to be permeated by gold. An effect being produced by 
it@ cause subsists init. An effect is as real as its cause, and is not perceived as separate from 
its cause in space and time and as destroying or overcoming the nature of its cause. So an 
effect is not a false appearance. 2. Truth or falsity of the world does not depend upon 


persons. éamkara holds that the world is true for those who are not desirous of release, and 
This view is not reasonable for it cannot 


The existents are not 


grounds. 1. 


that it is false for those who are desirous of release. 
be said that colour is false for the blind, and that it is true for others. 
dependent on persons so that they may be true for some and false for others. The existence 
and nonexistence of the objects do not depend upon persons. The world is true and false 
at the same time—which is self-contradictory —if it be true for the undesirous of release and if 
it be false for the desirous of release. The existence of the world is true for both the undesirous 


of release and the desirous of release, the ignorant and the wise. It cannot be false or unreal 
for the ignorant. It is wrong to say that the double moon existed at first and then became 


nonexistent. 3. If knowledge derived from perception andthe other pramanas is proved 
to be false by scriptural testimony, then it is always false like the illussion of the double 


moon. The perception of the world is not vitiated by defects in its cause, as the perception 
of the double moon is so vitiated. Soitis not false, The Brahman is both different and 
nondifferent from the world. He is nondifferent as the cause, and different as the effect, as 


gold is nondifferent as a cause and different as an effect. 4. Sarnkara holds that the false 


world-appearance is due to nescience (avidya). Bhaskara refutes his view of nescience 


and establishes his own view of it. If the knowledge of a person infected with nescience be 
false, then his knowledge of the Brahman also is false, because there is no distinction between 
the two kinds of knowledge, both being infected with. nescience. A person infected with 
nescience is eligible for hearing the scriptural] text ‘That thou art’, 
then the scriptural injunction about his hearing of, and reflection and meditation on, the 
text would be needless, But the injunction is necessary. So the person is infected with 
nescience, and his knowledge of the Brahman is false. 5. Bhaskara asks what Samkara 


means by nescience, It is either the perception of difference or the perception of 


If he has no nescience, 
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nondifference. If it is the perception of difference, why is itso? Is it so, because it is 
different from knowledge (vidya) ? Or, is itso, because it is the absence of knowledge? 
It is not the absence of knowledge because the perception of difference-is experienced. But 
there is a difference between higher knowledge (para vidya) and lower knowledge (apara 
vidya). But nescience cannot be the absence of knowledge. The knowledge of difference is 
neither a substance, nor a quality, nor an action. So it is not different from knowledge. | 
Vidya is knowledge. The knowledge of difference also is knowledge. . If mescience is the 
opposite of knowledge, or false knowledge, then is it eternal or noneternal? Ifitis eternal, 
it cannot be destroyed, and there cannot be release. If it is noneternal or produced, then 
it isan effect and so a real entity, and Samkara’s thesis that nescience is unreal is abandoned. 
A nonentity, like a hare’s horn, is not produeed. Where does nescience abide ? It cannot abide 
in the Brahman because He is of the nature of pure knowledge and supreme bliss. Nor can it 
abide in an individual self (jiva) since Sartnkara does not admit its ontological reality as 
distinct from the Brahman. A jiva is a reflection of the Brahman in nescience or an internal 
organ produced by nescience and so a nonenttity. Nescience without a substratum is a real 
entity. So the knowledge of difference is not nescience. Nescience does not belong to God. 
Hence it isa real individual soul’s false kuowledge of body and the like, which are not-self, 
as self, and ignorance of the nature of the Brahman. It is both false apprehension and non- 
apprehension. It is destroyed by the knowledge produced by the hearing of the text ‘That 
thou art.’ The knowledge of the world of difference 1s not nescience because it is an effect of the 


Brahman. It is real as its cause is, He is real as cause and effect. He is nondifferent as 


cause and different as effect. The knowledge of the Brahman cannot be false. 
The opponent may ask how there: can be release if the known world is real. Bhaskara 
asks Sarmkara how he can account for release, who thinks the world to bea false 
appearence. As dreams contradicted by waking perception are produced again and again, so 


the false appearance of the world will be produced again and again in a released person. As 


in the states of deep sleep and. dissolution nescience persists in the form of darkness and 
produces the false world appearance, So nescience 1s Partially destroyed by the unsteady 


flame of the knowledge (vidya) of the Brahman, and again reappears and produces the false 


world-appearance. It maybe objected that peeGlonce being completely destroyed by the 
knowledge of the Brahman‘cannot reappear, To this objection Bhaskara replies that the know- 
ledge of the Brahman also being a false SEE amet (prapafica), cannot completely destroy 
nescience, which is a false appearance, since they are endowed with equal powers. 
It may be objected that the Brahman or Auman always exists, that therefore the know. 
ledge of Him destroys nescience completely as wight destroys darkness, and that the false 
world-appearance cannot emerge again. To this objection Bhaskara replies that if the false 
world-appearance cannot emerge again, then all persons will be released. But this is an 
undesirable contingency. Hence bondage and release should be ascertained by scriptural 
testimony, and not by reasoning which ts endless, and which can never get at the truth in 
regard to supersensible entities. Therefore the world is not a false appearance.25 | 


WORKS AND KNOWLEDGE COMBINED ARE THE MEANS TO LIBERATION (JNANAKARMA- 
SAMUCCAYAVADA).—Bhaskura thinks works (karma) and knowledge (jiiana) combined as 
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the means to liberation. He is opposed to Sarnkara’s view that knowledge alone is the means 
_to release, and that knowledge and works, like light and darkness, cannot be combined with 
each other. Sarnkara traces actions to nescience or ignorance. Nescience (avidya) of the 
_nature of the Self is the cause of desire (kama). Desire is the cause of action (karma). Hence 
works are products of nescience, and so cannot be combined with knowledge. Nescience is 
ignorance oi the nature of the Self (atman) or Brahman. Knowledge is the knowledge of the 
Self or Brahman. Bhaskara refutes Samkara’s view. Works are of four kinds: (1) some produce 
effects; (2) some get atsomething; (3) some modify an entity; (4) others purify an entity. 
Samkara argues that release of the nature of the Brahman cannot be produced, since if He 
_were produced He would be noneternal. So works (eg., Agnihotra) cannot produce release. 
Nor can they get at the Brahman since He is omnipresent. Nor can they modify Him since 
in that case He would be noneternal. Nor can they purify Him since norefinement can 
be produced in Him in that He is eternal. So works cannot produce release. Bhaskara refutes 
this argument of Samkara. He agrees with Samnkara that works cannot produce, modify, or 
purify the Brahman. But Bhaskara admits that works combined with knowledge can lead to 
the attainment of the nature of the Brahman, as Samkara admits that it can be attained 
by knowledge through the annulment of nescience. If release were an accomplished fact and 
always attained, as Samkara holds, all would be released without any effort. Sarnkara defends 
his position by arguing that release can be attained by knowledge through the annulment 
of nescience, and that nescience can be annulled by knowledge since they are contradictory 
to each other. This defence is unavailing since nescience or the knowledge of difference cannot 
cease so long as embodied life continues in asmuch as the body, the sense-organs, and the 
objects are its causes, Further, the wheel of nescience, desire and action always revolves in 
embodied life, which are the causes of each other. So the intuitive knowledge of the non- 
different Brahman is obstructed by the empirical knowledge of difference because the latter is 
Stronger. Hence there can be no release so long as embodied life continues. So long as the 
body, the sense-organs, and the objects are present, the knowledge of difference is bound to 
reappear and obstruct the knowledge of nondifference. .That the knowledge of difference 
is completely destroyed by the knowledge of nondifference in embodied life is contradicted by 
experience. Nescience cannot be said to have a trace since. it is unreal.according to 
Satnkara. A hare’s horn cannot be said to have a trace left behind or not to have a trace left 
behind because it is unreal. If the knowledge of difference were completely destroyed by 
the knowledge of nondifference, there would be no difference between Satnkara (advaitavadin) 
and his opponent. But Manu, Vyasa, YAajfiavalkya and others. who realised their nondi- 
fference from the Brahman instructed others. So their knowledge of difference persisted, 
although they were released. Further, if release is a state of mere knowlege without bliss, it 
is not a covetable end. Hence Samkara’s view of knowledge of nondifferece alone being the 
means of release is not tenable. Bhaskara does not deny the existence of nescience in a 
bound individual soul. He regards nescience as false knowledge of not-self—mind-body- 
complex—as self, and destruction of nescience as the destruction of this false knowledge. When 
a person’s false knowledge is destroyed, he becomes omniscient, omnipotent, supremely 
blissful, and released. Besides, potencies of actions—merits and demerits—acquired in numerous 
births, which have not yet begun to bear fruits, and which have begun to do so, cannot be 
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destroyed by the knowledge of the Brahman, since they are not contradictory to knowledge. 
If they are said to be destroyed by the knowledge of the Brahman, because they are the 
--cause -of bondage, how are they known to be the cause of bondage? If they are said to be 
known to be’so from scriptural testimony, then Samnkara comes over to Bhaskara’s view. 
~Samkara does not admit the ontological reality of external objects which he regards as mere 
“nescience. Actions are different from nescience. They depend upon the knowledge of 
difference, which cannot be destroyed in embodied life. So Bhaskara holds that bondage in 
the form of nescience, desire and action is destroyed by the knowledge of the self combined 
-with the performance of the daily obligatory duties prescribed by the scriptures. According to 
-him, Badarayana upholds the doctrine of knowledge combined with works as the means to 
the attainment of liberation. 


Samkara argues that works attain perishable ends, and that knowledge attains the 
eternal Brahman or release. The Sruti says: ‘Heaven attained by merits due to right 
actions is- perishable, but the knower of the Brahman attains the supreme Brahman’. So 
enquiry about the Brahman should be made after Dharma is known. Hence knowledge 
cannot be: combined with works. Prudential duties for the attainment of empirical ends 
(kamyakarma) and prohibited actions (nisiddha karma) should not be clone and combined 
with knowledge. But daily obligatory duties (nitya karma) should be done and combined 
‘with knowledge. Desire to know the Brahman arises after performance of sacrifices, charity, 
and austerities. Sense-control, mind-control, withdrawal of the sense-organs from their 
objects, endurance of pleasure and pain, and faith in the Brahman should be cultivated. 
Then the Self should be known in the self. The Self is extremely difficult to be known by 
the manas tainted with love and hatred. The self is identical with the Brahman in its essence. 
The Brahman should be heard, reflected on, meditated on, and sought to be known. Works 
should be combined with meditation or worship. The knowledge of nondifference being 
repeatedly practised uproots the potencies of nescience and the potencies of love and hatred. 
Nescience is the cause of love and hate ; they are the causes of desires; desires are the causes 
of actions. So when potencies of nescience are destroyed, potencies of actions are destroyed. 
So after Dharma is known, enquiry about the Brahman t appropriate. Works uncombined 
with knowledge lead to the knowledge of Dharma, which ends in exaltation or the attain- 
ment of heaven. But Samkara’s argument that works lead to the attainment of perishable 
ends, but that knowledge leads tc the attatment of the Brahman is wrong, because works 
unaccompanied with knowledge are perishable, but because works accompanied with 
knowledge lead to the realisation of one’s identity with the San The Srutisays, ‘The 
works of a person who meditates on the Brahman do not paren. Works are perishable in 
themselves, but they,are not So when they are SOR SLY with knowledge. Works combined 
with knowledge are the cause of the attainment of Ao LIES good. Works combined with 
the knowledge of the Brahman lead to liberation which is imperishable. If they cannot 
yield liberation, an ascetic’s knowledge of the Brahman also cannot do so because he performs 
the unavoidable bodily, vocal and mental acts for the preservation of his life. Works uncom- 
bined with knowledge lead to the attainment of heaven. But works combined with knowledge lead 
to the attainment of liberation. The renunciation of all works is a vain pursuit. Offering all 
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works to God is true renunciation of works, and brings about the realisation of Him. Works 
should not be renounced because they have conflict with knowledge. Samkara holds that 
knowledge leads to liberation by destroying nescince which is the knowledge of difference. 
Bhaskara urges that nescience is not the knowledge of difference, and that the latter cannot 
be destroyed in embodied life as shown elsewhere. The knowledge of duality or difference 
cannot be entirely destroyed by the knowledge derived from the scriptural text ‘That thou 
art’. Ihe body continues to experience the fruits of one’s merits and demerits which 
have begun to bear fruits. Further, if the knowledge of difference is false, God’s omniscience 
is not possible, and all secular and spiritual actions of released persons become impossible. 
During embodied existence both works and knowledge, which are the means of liberation, 
should be practised, since there is no embodied release. 

Some hold that house-holders should perform prudential duties and offer them to God. 
Bhaskara holds that they should not perform these duties if they desire to attain liberation. 
If they perform these duties for the acquisition of worldly happiness and heavenly happiness, 
_ they cannot acquire the saving knowledge thereby. The works which produce the desire to 
know the Brahman assist knowledge, and such works should be performed for they are 
a means to liberation. Those who are outside the sphere of duties relating to the four stages 
of life acquire knowledge by performing noninjury, truthfulness, uttering God’s name, fasting, 
meditation on Him, and the like. The performance of the specific duties pertaining to one’s 
‘Stage of life is an aid to the acquisition of knowledge. After firm knowledge is acquired, yoga 
should be practised in order to strengthen it. Silence should be observed to assimilate the 
knowledge. Meditation is the common duty of persons in all statges of life. Works cannot 
be abandoned completely in any stage of life. Works and knowledge both lead to liberation 
which is uniform, There are defects and excellence of the means, but the end is one and 


‘identical. 


‘LIBERATION. Bhaskara regards liberation as abiding in the state of the Brahman or Supreme 
Self. The Vaisesika holds that release isa state of unconsciousness when an individual soul’s 
specific qualities of knowledge, pleasure, pain, desire, aversion, volition, impression (sarnskara), 
merit and demerit are destroyed. He argues that if it has bliss in release, it has attachment 
(raga) to pleasure, that attachment isa cause of bondage, that when the body, the sense- 
organs, and the manas are destroyed, knowledge cannot be produced, and that in the absence 
of knowledge, it becomes unconscious like a stone. Bhaskara urges that attachment to the 
objects of pleasure alone is a cause of bondage, but thatattachment to God is a cause of 
liberation, A released soul attains the nature of the causal Brahman, and becomes the 
omniscient, omnipotent Self of all creatures, like Him. This is the view of Jaimini and 
Badarayana according to Bhaskara. A released soul experiences its own bliss. The Brahman 
is of the nature of supreme bliss. Release is a state of nondifference from Him, and so 
replete with bliss. Bliss is not mere absence of pain as the Vaisesika wrongly thinks. His view 
of release as a state of unconsciousness is repugnant to the teaching of the Upanisads and so 
heterodox and unacceptable. The atheistic Samkhya holds that liberation is a state of pure 
consciousness devoid of bliss or a soul’s abiding in its essential nature attainable by superconsc- 
ious trance. Release without bliss is nota covetable end ofa conscious soul. Bliss is not 
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painlessness. If consciousness itself is bliss, then there is bliss even in the state of pain. Hence a 


released soul’s experience of its innate bliss should be admitted. The theistic Samkhya holds 


that a liberated soul remains separately from God. The Sruti says, ‘A released soul attains 
to God.’ There isa relation of a substratum and a content, realised and what is to be realised, 
an object and an agent, between God and a soul. Bhaskara holds that a soul remains nondi- 
fferent from God in release.. There is natural or essential nondifference or identity between a 


‘soul and God, but there is a conditional difference between them due to a limiting adjunct. 


When the limiting adjunct is destroyed, a soul becomes nondifferent from God. 

Is an individual soul fulfilled in an adventitious form of consciousness or its own nature 
as soul? ‘Some hold that it is fulfilled in’'an adventitious form since liberation also has a 
fruit. This view is wrong because liberation is experienced by a. soul in its own form as 
heavenly happiness is enjoyed by a bound Soul in a supramundane form, In dream and deep 
sleep a soul is tainted with nescience, but in release it is fulfilled as the pure Supreme Self. The 
Sruti says, ‘A released soul becomes supreme light.’ Here ‘supreme light’ means the Supreme 
Self or Brahman of the nature of self-manifest, infinite consciousness. ‘According to Jaimini, 
liberation is a state of consciousness, sinlessness, true resolve, omniseience, omnipotence and 
the like. According to Audulomi liberation 1s a state of being and consciousness alone devoid 
of the knowledge of objects like deep sleep. Badarayana holds that liberation is a state of 
consciousness and lordship, there being no conflict between them. A liberated soul’s sinfulness 
and other adventitious qualities are destroyed, and it enjoys the lordship of God. Bhaskara 
interprets the views of Jaimini, Audulomiand Badarayana in the aforesaid manner.?® 

A raleased person sees his departed father and the like at his mere will without any 
effort. Hecan see all objects of the empirical world at his mere will. He becomes free and 
AtitonoMols, and has no other Lord. He can go to any world of supramundane beings at 
his will, According to Badari a released soul has no body and sense-organs since it does 


every action through mere will. According to Jaimini a released soul has a body and sense- 
it takes various forms. According to Badarayana a released soul has both a 


ans since it is omnipotent and can create a body at its will with or 
In the absence of a body and the sense-organs a released soul can 
ly as a bound soul does soindream. In the presence 
njoys various objects with them. 

r to attain release of the nature of unconscious- 


Organs since 
body and the sense-org 
without any material. 
enjoy various objects with its manas on 
of a body and the sense-organs a released soul e€ 

No thoughtful person makes an endeavou 
ness or the absence of the knowledge of objects. There are degrees of joy in the worlds of 
gods enjoyed by a bound soul. . But a released soul has not dim consciousness as in deep sleep 
since. itis equivalent to unconsciousness. A released soul cannot have consciouness without 
the knowledge of other objects. But the Advaita Vedantin does not admit the existence of 
any other experience. If he admits it, then his nondualism or monism is contradicted. Hence 
the Mayavadin’s view of release as dim consciousness devoid of the knowledge of objects is not 
right. But ‘frelease be admitted to be a state of consciousness, a released soul can be both 
different and nondifferent from the Brahman, become omniscient and omnipotent like Him, 
and of the nature of being and consciousness, and enjoy various kinds of objects. A released soul 
l is atomic owing to its limiting adjunct—an internal organ—and 


is ubiquitous, but a bound sou 
ement. Its ubiquity is natural while its minuteness is conditional. 


Capable of departure and mov 
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‘In deep sleep and death a soul is unconscious. But in release it has special knowledge of all 


objects. It has also general knowledge of them due to its capacity for knowledge and action. 
“Those released souls which are united with the Brahman can enjoy. His lordship without any 


limit including creation, maintenance, and dissolution of the world. But those who are 


‘not united with Him enjoy His lordship except control over the world. Their lordship is 
‘always in conformity with God’s lordship, and never surpasses it. They enjoy freedom} or 
-autonomy subject to God’s freedom, and supernatural powers such as minuteness and the like, 
but can never create, maintain, or dissolve the world. God’s lordship is eternally accomplished 
‘in His supramundane greatness and also manifested in the mundane modifications of the 
physical world. The released souls enjoy those objects which are enjoyed by God. They 
“never return again to embodied life. , 7 
Bhaskara rejects Samkara’s doctrine of embodied release. So long as the body and the 
sense-organs are present, the knowledge of difference which is called nescience by Samkara 


continues, hunger and thirst afflict the body, and actions for the maintenance. of the body 


persist. The body is’ conducive to the experience of joys and griefs due to merits and 
demerits which have begun to bear fruits. They and their potencies cannot be destroyed by 
the knowledge of the nondifferent Brahman. They are bound to reapprear during embodied 
existence. Hence Bhaskara denies the possibility of embodied release.?? 
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CHAPTER II 


- THE PRATYABHIJNA SCHOOL OF SAIVISM 


INTRODUCTION.—Vasugputa (800 A. D). wrote ‘Sivasttra’ and ‘Spandakarika.’ Kallata (900 
A.D.) .wrote a. commentary .on the latter. Somananda (900 A. D.) wrote ‘Sivadrsti’. 
Utpaladeva (1000 A. D.) wrote a commentary on.it. He wrote also ‘Ajadapramatrsiddhi,’ 
‘Ivarasiddhi’, ‘Sambandhasiddhi,* ‘Igvarapratyabhijnakarika’, and a commentary on it. He 
was a disciple of Somananda. Abhinavagupta (1000 A. D.) wrote ‘I§varapratyabhijna-’ 
vimarsin?, ‘Sivadrstyalocana’ not available at present, ‘Tantraloka’, ‘Tantrasara’, ‘Paramartha- 
asdra‘ ‘Paratriméikavivarana’, acommentary on the ‘Bhagavad Gita’, Malinivijayavarttika’ 
and other works. Yogiraja wrote a commentary on ‘Paramarthasara’. Ksemaraja (1000 A. D.), 
a pupil of Abhinavagupta, wrote ‘Pratyabhijfiahrdaya’, a digest of the Pratyabhijnia school of 
Saivism, ‘Spandasandoha’, Sivagiitravimarsini’, ‘Tattvasandoha’, and other works. Utpala Vais- 
have wrote.‘Spandapradipika’. Bhaskara wrote ‘Sivasiitravarttika,’ and Varadaraja also. wrote 
another ‘Sivasiitravarttika.’ Samkara refutes the Pasupata doctrine but not the Pratyabhijna 
school of Saivism. Vasugupta might be a contemporary of Samkara. There is great similarity 
between -Pratyabhijfia Saivism and Sakta monism, the former laying stress on Siva and the 
latter laying stress-on Sakti, though they are inseparable from each other according to both. 


ARGUMENTS FOR THE EXISTENCE OF THE LORD.—Utpaladeva gives the following argu- 
ments for the existence of the Absolute Knower. ‘The insentient objects cannot exist without 
being known or manifested by a knower. Their manifestations through cognitions rest in a | 
conscious knower. , All objects of the universe cannot be known by limited knowers, who 
wrongly identify themselves with their subtle bodies, who have limited knowledge and 
limited. agency, and who are devoid of perfect ‘I’-consciousness. Hence all objects of the 
Se eee are known by the Absolute Knower, Who is omniscient, omnipotent, absolutely free, 
unlimited by adjuncts, and endowed with manifestation and perfect ‘I’-consciousness, He is 
the Lord. His lordship consists in creating or manifesting the world of different objects full of 
the nonapprehension of nondifference due to ets power of maya, which is nondifferent from 
Him, and yet. which conceals His nature. His power of maya is the cause of the nonapf- 
rehension of nondifference. He is the creator of the worldor the manifester of different 
objects. He is the: unlimited Knower of different objects, because He distinguishes them from 
One another, and because He synthesises them with one another by His consciousness. ‘The 
‘manifestations of. all objects in the form of His cognitions rest in Him, Who is their 
eternal. unlimited: Knower,. They rest in His universal self-aware consciousness and: perfect 
‘He can:create, manifest and know all objects. He.is all-pervasive, 


“T?_consciousness: 
and can unite them with one another, and make them a ‘universe’. -‘I’-consciousness, all- 


knowerhood, all-pervasiveness, and unity of apperception are. not possible in an insentient 
All differences are manifested by the one unlimited Knower (amita-pramatr).! 
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Utpaladeva gives the following argument for the existence of the Lord (igvara). Bodies 
and worlds have a particular arrangement of parts adapted to particular ends. Therefore 
they are created by the intelligent Lord Who creates them without any material to realise His 
purpose. He has knowledge of the variety of existents, and power of creating them by His 
mere volition. He cannot be a knower of limited knowledge and agency. He is the omniscient 
and omnipotent Lord. There is-no evidence to prove that many agents have the power of 
creating the universe. Hence one omniscient and ominipotent Agent creates it. It can be 
created by the intelligent Lord alone. The entire universe with an arrangement of parts 
adapted to one another and to particular ends can be created by the Lord. He is the creator 

of the. variety of objects in the universe. Many individual souls with limited knowledge 
‘and agency cannot know and create it. One Lord different from many individual souls can 
know and create it. The inference of one intelligent Lord as the creator of the universe 
‘because of its arrangement of parts adapted to one another is flawless and unvitiated 
by false reasons. The Lord is not a fiction of the imagination, but is recognisable by the 
Individual souls as their Supreme Self, internal Knower and Agent. The last is the 
psychological argument’ for the-existence of the Lord. He can be intuited. by a long 
~ course of spiritual discipline prescribed by the Saiva monists. The cosmological argument 
involves the teleological argument also because it considers the adaptation of the different 
objects to particular ends and their harmony, order and unity. 

The Nyaya-Vaisesika infers the existence of the intelligent Lord as the creator of the 
universe with an arrangement of parts as external to it out of the pre-existent eternal 
-atoms. But the Saiva monists prove the existence of the intelligent Lord as the creator of the 
. universe by His mere volition without any pre-existing material. The former regards the 
Lord as the efficient cause (nimitta karana) of the universe, while the latter regards Him as 
the efficient cause, the inherent cause, and the noninherent cause of the universe. He 
creates it by His mere volition, and is, consequently, its efficient cause. His power of maya 
is modified into unmanifest prakrti and the manifest universe, and so He is its material 


cause. He creates the conjunction of the parts of the universe by His mere volition, and 1s 


therefore its noninherent cause. The Nyaya-Vaisesika is a Deist while the Saiva monists 


are Theists. The former regards God as transcendent of the universe while the latter regard 


God as both transcendent of, and immanent in, the universe?. 


CRITICISM OF THE SAMKHYA ATHEISM.—The Samkhya holds that the insentient prakrtt 


‘composed of Sattva, rajas and tamas is modified into the universe in order to.realise the ends 
of the individual souls (purusa), ViZ., their experie:ce of joys and sorrows ; (bhoga) and 
liberation (moksa). It does not require the guidance of the intelligent Lord to realise the ends 
of the individual souls. He does not create the universe. The gunas—sattva, rajas and 
tamas—are its material cause. The ends of the individual souls: are: its. efficient cause. 
Prakrti is unconscious, but individual souls are . conscious and intelligent. Their 
proximity and transcendental influence throw the gunas into disequilibrium, and start 
the evolution of prakrti. Particular individual souls’ complete isolation: (kaivalya) from 
prakrti, or complete detachment from it, stops its evolution for them, but it goés on for. the 
experience of the other individual souls. Hence one intelligent Lord is not necessary for the 


THE PRATYABHIJNA SCHOOL OF SAIVISM 27 


creation of the universe and its adaptation to the individual souls’ ends. He is neither its 
material cause nor efficient cause. 


Utpaladeva offers the following criticisms of the Samkhya atheism. If prakrti is the 
material cause of the world with an arrangement of parts and diverse effects, if the effects are 
objects of the individual soul’ joys and sorrows, if their ends are their efficient causes, and if 


the world does not require God as-its material cause and efficient cause, then a potter is not. 


necessary for the production of ajar. A lumpof earth modifies itself into a jar for the use of 
an individual person by its nature. Earth is its material cause, and the end of a person is its 
efficient cause. It should not requirea potter to shape earth into a jar as its efficient cause, 
and a wheel and a staff as its auxiliary causes. Ifthe Samkhya argues that earth, a modi-. 
fication of prakrti, has a particular nature so that it requires an intelligent agent (e. g., a 
potter), and a wheel anda staff as auxiliary causes to be modified into a jar of a particular 
shape for the use of an individual person, then it may be equally argued that prakrti is of 
such a nature that it requires the intelligent Lord to produce bodies and the like for the ends 
of the individual souls. Ifinvariable concomitance between smoke and fire is known in some 
places at some times, then it must exist elsewhere between another instance of visible smoke 
and an invisible fire. Hence an intelligent agent, the omniscient and omnipotent Lord, can be 
inferred from the arrangement of parts in the world, because invariable concomitance between 
an arrangement of parts isan effect and an intelligent agent is known in all other instances. 
The Lord is necessary for the creation of the world, as a potter is necessary for the production 
ofajar. A particular arrangement of parts cannot be produced without an intelligent agent’s 
activity entering into the parts with the aid of the auxiliary causes. Warious arrangements 
of the parts in different effects cannot be produced without prior knowledge of them and 
volition to produce them. Variety of construction Is intelligently designed and executed in a 
methodical manner, and cannot be produced accidentally, because it is intelligently adapted 
to definite ends of individual souls. If jarsare produced by prakrti with the assistance of a 
potter, bodies and the like also are produced by prakrti with the assistance of the Lord. 
Their particular arrangements are adapted to particular ends, and the infinite variety 
of arrangements can be produced by the omniscient and omnipotent Lord. Prakrti is 
insentient, and cannot have knowledge and volition, and cannot realise the ends of the 
individual souls. They do not know prakrti, and cannot adapt prakrti to their ends. 
Further, they are inactive, and so cannot act upon it. The buddhis of the individual 
souls have knowledge and volition according tothe Samkhya; but they are ignorant of 
prakrti, and, consequently, cannot adapt it to the ends of the individual souls. If all 
individual souls together are omniscient, then each of them is omniscient. If-each of 
them is omniscient, then the cognitions and volitions of the souls will come into conflict with 
one another, and cannot adapt prakrti to their particular ends. -Hence prakrti is known by 
one Lord from whom all individual souls are nondifferent, and who is omniscient and 
omnipotent. He is the intelligent agent of the world. The insentient prakrti cannot be the 
efficient cause of the world ; nor can the individual souls be its efficient cause. 


Utpaladeva avers that the Lord does not require any proof to prove. His existence,. 
since He is self-existent and self-proved, and since He cannot be proved or disproved by any 
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individual soul.. He is the foundation of all proofs of the objects of. valid ‘knowledge. He is? 
self-manifest and of the nature of the only Supreme Knower. His.-knowledge and agency-- 


are, proved by self-awareness. , No individual soul can prove or disprove His existence. But 


He can only be. _recognised by an individual soul as its essential nature when it ceases to be. 
Overcome by His power of.maya. It can have immediate experience or intuition of the Lord, , 


Atman, or universal consciousness as its inmost, essence. This is called the psychological 
prooffor His existence.? 


SIVA AND SAKTI. —Somananda says : «Siva isnever devoid of Sakti or divine power, and 


Sakti or divine power can never exist apart from Siva. Siva is endowed with divine power, 
and desires to create entities by ‘His volition. Saivism does not recognise difference between the 


Lord and His divine { power. “4 Saivism never recognises difference between Siva, the Supreme 
Lord, and His divine power. Saktaism also recognises this truth. Both believe in Siva-Sakti 
as the supreme reality. So Utpaladeva designates the Saktas as belonging to the cult of 
Saivism or allied to it (svayuthya) because ay regard Siva as the unconditioned form of 


Sakti whom they worship, and does not criticise Saktaism. 4 If Sakti be assumed to be an 


independent ¢ entity with various capacities to manifest various kinds of objects, then an infinite 
number of such capacities have to be assumed. If Sakti independently produces various . 
kinds of | existents, She does so either as endowed with power or as devoid of power. If She did 
SO as devoid of power, then even void would produce all kinds of existents. If She does so as 


endowed with power, then Siva endowed with power creates different kinds of existents. 


This is the doctrine of monistic Saivism. Tf divine power be assumed to be endowed with 
some other - power to create various kinds of existents, it will lead to infinite regress. Does 


divine power create various kinds of existents? Or, does Siva endowed with divine power 


create them ?. Somananda replies that Siva endowed with divine power creates them 


because He is the agent and because His power is the instrument ofaction. If divine power 


were independently the agent of the various kinds of existents, then they would not be of the 


nature of Siva, and this would contradict the Saiva doctrine. But the Saktas do not 


contradict this Saiva doctrine. Power is an attribute of a powerful entity. Heat is not 
different from fire. So all kinds of existents being of the nature of Siva endowed with divine. 
power should be known. They are not of the nature of diyine power independent of Siva.. 
Independent divine power is not their agent. Siva endowed with the power of will, the 


power of knowledge, and the power of action creates all kinds of existents and exists in them. 
The Powers of all entities are the power of the Supreme Lord, There is OL SAT a Meat 
between | power and a powerful enlity. 

Somananda descrites five powers of Siva—power of consciousness (cit), power of bliss 
(Ananda), power of volition (iccha), power of knowledge (jfiana), and power of action (kriya). 
The last three powers-exist in a very subtle state in Him as nondifferent from Him. He is 


the Supreme Lord endowed with infinite consciousness and bliss, Who is one, nondifferent. 


and indivisible, Ginanas of this nature before .creation.. His consciousness. (cit) is infinite, 
self-complete, and independent of objects of knowledge. His bliss is infinite, perfect and 


independent of objects knowledge. He experiences His infinite consciousness and bliss, and 
does not experience any external objects. He is the Self, Atman, or absolutély free ‘I? in all 
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existents. He is of the nature of manifestation (prakaga) and ‘I’-consciousness (vimarsa). 
There being no objects before creation, His manifestation is confined to Him, and ‘is of the 
nature of’ innate meditation in the form of ‘Iam’. His powers of volition, knowledge and 
action’ exist-in a very subtle state in’ Him ‘before creation. They are distinctly manifested in» 
relation to other objects when they are created. In the highest state His nature is manifested as: 
‘I am perfect’ ; this manifestation is of the nature of knowledge. His act of shining is of ‘the 

nature of action. It depends upon His volition to shine. But His powers ‘of volition) 
knowledge and action are very subtle because they cannot be imagined separately from one: 
another, and because there are no other existents at the time. They exist in Siva or Atman as 

nondifferent from Him of the nature of infinite consciousness and bliss, and are manifested 

by His infinite consciousness. . Utpaladeva avers that this is the indivisible state of Siva in 

the highest state (paravastha). Even after creation of the mixed and impure existents Siva 

exists as the Supreme Knower untainted by the distinction of knowledge and objects of 
knowledge. Before the production of all cognitions and after their cessation He exists as the 

self-manifest Self. (4tman), He knows the cognitions before their production and after their 

cessation ; so they restin Him. He creates the objects, knows them, and makes them rest in 

Him. Without resting in Him they cannot be known at all. In all states He is endowed 

with power of consciousness and power of bliss. His powers of volition, knowledge and 

action are said to be distinct from one another in relation to objects of votition, knowledge. 
and action. But He, the Absolute Knower, is never devoid of these powers.5 , 


Ksemaraja avers that Siva is of the nature of manifestation (prakasa) and ‘I’-conscious- 
ness (vimarSa). ‘I’-consciousness is the transcendental delight in the experience of supreme ‘[? 
(pirnahanta-camatkara) in creating, maintaining and dissolving the universe. If He were: 
without ‘I’-consciousness, He would cease to be the Lord and become insentient.. The 
Supreme Lord is of the nature of self-manifest supreme ‘I’? with the created principles 
manifeted in all existents. He manifests Himself in the variety of the universe through His 
power of ‘I’-consciousness. Adyanatha avers that Siva is of the nature of manifestation 
(prakasa) and supreme ‘[’-consciousness nondifferent from Himself. Abhinavagupta mentions 
the five powers -of.consciousness, bliss, volition, knowledge and action which exist in Parama 
Siva as nondifferent from Him. He manifests Himself as Sivatattva, Saktitattva, Sada-: 
Sivatattva, Isvaratattva and Suddhavidyatattva according as these. powers. are predominant 
respectively. He manifests Himself as appearances of external objects. He is absolutely free, 
manifests and merges the empirical world in Himself as the basis, and makes it appear as 
different from Him, although it is really nondifferent from Him. Somannda avers.that the 
Atman, the Supreme. Self, manifesting, Himself. in .all existents -is Siva of: the. nature of 
universal consciousness and bliss and endowed with irresistible will, and. allepervasive knows 
ledge and action: He is the Supreme Self in all existents.. His consciousness, bliss, volition, 
knowledge and action are manifested i in the creation of all objects. 


The universe is the expression of Siva’s aesthetic experience of His delight and creative: 
eelcondeiousese His being intent on creating the manifold universe is the first stage .of His 
volition. His consciousness is’ due ‘to introversion because of its being independent of other 
objects. His creation of the manifold universe is the construction of various objects due ‘to. 
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nonapprehension of nondifference consequent on maya by the empirical knowers. There ‘1S 
no distinction of time before the creation of mayatattva. All His powers are in a mixed state 


before creation. It is objected that Siva’s intentness on creating the universe of a variety of. 


of ugly effects full of nonapprehension of His nature due to mayasakti by the bound souls is 
unreasonable because He rests in His bliss and because He experiences His delight in unfolding 
His nature in the universe. How can the beautiful Lord be intent oncreating an ugly 
universe ? Somananda replies that Siva performs the fivefold acts of creation, maintenance, 
dissolution, veiling the individual souls’ knowledge, and granting them grace. There are no 
other causes of these acts. Utpaladeva explains it thus. When Siva assumes the state of 
Sadasiva and: [gvara, He knows the universe as ‘I am the universe’. At the stage of impure 
creation also He knows in the form ‘I know this jar’ or the like. The knowledge of duality is 
manifested by Siva ofthe nature of consciousness. It would not be known if it were not 

manifested by Him. But there is nonapprension of nondifference due to the power of maya. 

Hence the unfolding of His nature in the creation of the pure, mixed and impure existents is 

not ugly. The nonapprehension of nondifference is of the nature of error and ugliness. But: 
this ugliness is insignificant because it consists in mere nonapprehension. There 18 no 

unfolding of what was nonexistent. Siva of the nature of consciousness assumes the nature 

of the universe, even as a mirror assumes a.variety of reflections of objects. Allexistents with 

the principles (tattva) exist in transparent universal consciousness or Siva as reflections. So 

He does not become impure or ugly by his intentness on creating them. The motive of His 

creation is: not compassion for human souls as the Nyaya holds. His fivefold acts of creation, 

etc., are the expression of His nature with five powers. Creation means the unfolding of the 

principles. 


Siva’s intentness on creation (atin radlcbaie), SomAananda avers, is His knowledge of the 
construction of the universe and unfoldment of His effort for its accomplishment. His know- 
ledge abides in Himself. The first manifestation of His knowledge in regard to the. creation 
of the universe in the form of initiation of volition is called intentness. It is a little swollen 
or manifest state of His volition to create the universe. His volition is directed towards an 
effect to be produced on account of which He is said to be endowed with a volition. The 
outward extension of intentness is called volition, although itis not yet expressed in an effect. 
But Siva never becomes gross (sthiila) because of His intentness.° Volition is the later part of 
intentness, which is capable of producing an effect. Siva does not become gross when He: 
exerts His volition to create the universe. | 
: When Siva wills to know or act, His volition is an action. The -prior and: posterior 
parts of a volition are assumed because it consists of subtle parts which are distinguishable. 
A volition to act also is an action. A volition, a cognition, and an action are involved in one: 
another. Hence, in reality one power exists in Siva endowed with power. - His mere delight 
undetermined by any condition is His power of bliss. - His delight determined by an object: 
of action is intentriess, Intentness attains its completion when the intended act’ is accompli- 

shed. Itis an expression of an effort of cousciousness. 
Siva’s power of knowledge consists in His power of manifesting the knowledge ‘of the’ 
Universe to. be created by Him because of which unknown objects are manifested to the 
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minds of the empirical knowers. His power of action consists in the effort fo create gross 
effects which are known by all empirical knowers.. The effort is the object of His volition in 
His power of action which produces gross effects of empirical use. Thus the entire universe 
comes into existence. In the act of creating the universe His power of consciousness, power 
of bliss, power of volition, power of knowledge, and power of action are involved. These five 
powers,-especially the last three, are involved in the act of creating each object of the universe. 
Neither the three powers nor intentness to create nor delight cease. Delight. here means 
Siva’s. assumption of the five powers, Who is of the nature of infinite consciousness. In the 
absence of any of these powers no effect can be produced. If one of the complement of 
causal conditions is absent, an effect cannot be produced. So Siva’s five powers must co- 
operate with one another in the creation of all effects. Sivatattva consising of all principles 
must be present in the production of all effects. One indivisible Siva with His powers must 
be present in each of them. | 
Siva endowed with all these powers is present in the apprehension of all effects. When 
a jar is known, the act of knowing is an action. The act of knowing yields knowledge. Know- 


ledge involves volition since a knower devoid of volition cannot know an object. When an 


object is known, there is a prior volition to knowit. One does not know an object if one 
does not will to know it. One knows an object with one’s power of consciousness. When a 
desired object is known the self feels delight. Hence the power of volition, the power of 
knowledge, the power of action, the power of consciousness, and the power of delight are 
involved in the act of knowing an object. ! te 

It is objected by the Samkhya that there can be no knowledge in Siva because itis a 
modification of prakrti which is regarded by Saivaism to be an.impure creation producec 
later. To this objection Somananda replies that Siva’s knowledge is essential to His nature 
and unlimited by time and space. Utpaladeva avers that Siva’s knowledge is natural to His 
essence and not due to buddhi which 1s an insentient effect of prakrti, that it is not limited 
by space and time, and that it is not an object of any other knower’s knowledge. Only the 
knowledge of the empirical knowers who identify their selves with their subtle bodies is due 
to buddhi due to their nonapprehension of nondifference. But Siva’s knowledge is mere 
universal consciousness. When the empirical knowers have knowledge due to their ‘buddhis, 
*t cannot be manifested without Siva’s light of consciousness which is self-manifest and 
natural to Him. Hence the Samkhya objection is baseless.” 

The Nyaya and the Vaisesika object that the Saiva view is identical with their view 
since they hold knowledge to be a quality of the self (atman) and since Siva (atman) has 
knowledge according to the Sniva. They hold that knowledge inheres in the self. The Saivas 


hold that Siva is the Self or Atman endowed with knowledge. Somananda and. Utpaladeva 


refute this objection thus. The Nyaya and the Vaisesika really take knowledge in the sense 
of knowledge produced by buddhi, a modification of insentient prakrti, which they consider 


‘to be a quality of an individual self because they hold that it acquires knowledge in conjunction 


with ‘manas or buddhi. But the Saivas hold that knowledge is Siva’s essential nature, Who 


does not’acquire it in conjunction with manas or buddhi which is a modification of prakrti at 
‘the stage of mayaSakti. There is no trace of mayaSakti in Siva’s knowledge. Similarly, 
‘the Nyaya and the Vaisesika hold: that volition is a quality of the self, which it acquires in 
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‘connection with manas or buddhi, and argue that Siva conceived by the Saivas is the “Self, 
that volition inheres in Him, ‘that therefore the Saiva view is identical with their view, 
‘and that volition cannot be the essence of Siva. Somananda and Utpaladeva rejoin that 
volition constitutes Siva’s essence, and that it is not His adventitious quality acquired in 

conjunction with manas or buddhi. An individual self has the quality of volition at the 
stage of empirical difference. So the Nyaya and the Vaisesika contention is not valid. 

Siva assumes some forms through His power of volition. He assumes some forms 
through His power of knowledge. He assumes some forms through His power of action. He 
‘assumes some forms by veiling. Himself in the form of: appearances. In this manner He 
assumes. the forms of thirty six principles (tattva).. Gross matter appears to be insentient. 
Siva with His power of consciousness and power of bliss, which constitute His essence, is 
endowed with the powers of volition, knowledge and action. He becomes intent on creation 
through His powers of consciousness and bliss not related to any objects. He is unfolded 
in the pure, mixed and impure creations. He is always perfect and of the nature of conscious- 
ness and bliss. His intentness on creation is turned into volition to create the world under 
the influence of His: mayasakti due the nonapprehension of the Atman. It becomes volition, 
knowledge and action. All existents are of the nature of Siva or Atman, since He is present 
in them all, and since He assumes those forms. Hence they are of the nature of Siva or Atman. 
‘He creates the manifold universe without any pre-existent material through His mere volition, 
even as yogins create things without any material through their mere volitions. So all pure, 
mixed and impure existents are of the nature of Siva, since they are manifestations of His 
powers of consciousness, bliss, volition, knowledge, and action. ‘The infinite Sivatattva always 
‘shines in the manifold universe of diverse objects, They are the diverse true. manifestations 
of the Supreme Lord.® 





CATEGORIES : (1) SIVATATTVA.—Ksemaraja defines Sivatattva as Parama Siva of the nature of 
volition, knowledge and action and full of perfect delight. Sivatattva is the first vibration of 
Parama Siva in His volition to create the universe. He manifests the principles in Himself 
as the foundation. Sivatattva is His first desire to manifest the principles as reflections of 
towns and the like in a mirror because of His being possessed of five powers and absolute 
freedom, which exist in Him as nondifferent from His nature as of the nature of manifestation, 
and in which His powers of consciousness and the like predominate. Abhinavagupta defines 
Sivatattva as the highest principle of the nature of universal consciousness, peifection, and 
infinite delight because of His resting in Himself, endowed with infinite. powers,,full of the 
rays of consciousness and volition, devoid of all differences, pure, calm, beginningless and 
endless. The universe to be created rests in Him. He transcends all other principles. 
Yogiraja elaborates this definition. The universe to be created exists and. shines in, Him as 
nondifferent from Him. He is of the nature of infinite manifestation. He is perfect because 
of His desirelessness. He is infinite bliss because He is self-complete, self-fulfilled, and delights 
in His nature consisting in the artistie experience of infinite Ab (akhandahantacamatk@ra-rasa). 
Thus He is different from insentient matter manifested by Him because He is of, the essence 
of manifestation (sphuratta) and infinite delight. He is of the nature of the power of volition, 
the power of knowledge, the power of action, etc. He is different from the” unqualified, and 
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powerless Brahman. of Samkara and his followers, who is almost insentient. He is endowed 
with infinite powers. He is unlimited in nature and so devoid of limiting determinations and 
differences. He is pure since He is devoid of the impurity of differences. He is calm since 
He is free of agitation due the distinction of subjects and objects. He abides in His nature 
united with His powers. He is not like a piece of stone, He is without origin and end since 
He is eternal. There is no time—past, present and future—in: Him since time is produced 
by Him. Sivatattva is universal consciousness, which is of the nature of great manifestation, 
which transcends all principles, and which is manifested in the hearts of all empirical] knowers 
as perfect ‘T’-consciousness and esthetic experience of delight. He is the first cause of all 
existents, and the origin of all differences, although devoid of all differences ; He is originless 
and absolutely free. He assumes the state of Bhatrava full of the artistic experience of delight 
due to the power of manifestation consequent on the unfolding of infinite diverse absolute 
freedom. Bhatta Bhaskara defines Sivatattva as the self-luminous principle,9 


SAKTITATTVA.—Ksemaraja defines Saktitattva as the first vibration of the Supreme Lord 
desirous of creating the universe because of His power of volition being unrestrained. He 
calls this principle icchaSaktitattva. Bhatta Bhaskara defines Saktitattva as Parama Siva’s 
powers of knowledge and action. Yogiraja defines Saktitattva as Parama Siva’s experience 
full of creative delight desirous of creating the universe, the seed of all existents, assuming a 
slightly manifest state. His blissful experience of ‘I’ desires to create the universe. Saktitattva 
is the experience of ‘I’ because of the desire to create the external universe owing to absolute 
freedom and predominance of the artistic experience of supreme delight. Adyanatha definés 
Saktitattva as Parama Siva’s volition desirous of creating the universe and veiling it with ‘I’- 
consciousness. Saktitattva is Parama Siva’s transparent volition, which exists always in Him, 
which is the seed of the universe that is merged in Her. His absolutely free power of volition 
becomes Saktitattva--the seed of the universe to be created. The Supreme Lord Himself 
assumes the state of Saktitattva because of the degrees of His artistic experience of perfect ‘I’ 
due to the upsurging of His power of lordship. Hence His power of delight predominates in 
Saktitattva. His logical experience Is not the cause of the universe. But His volition to 
create it with the pred »minance of creative delight and the esthetic experience Of delight is 
‘the cause of the universe. His power of ‘I’-consciousness veils the universe to be created ; it 
remains merged in His power as nondifferent from Him. The Supreme Divine Power, 
dynamic consciousness, absolutely free and full of perfect ‘I’-consciousness, and nondifferent 
from Parama Siva, is the cause of the universe. 


(3) SADASIVATATTVA,—_Somananda regards Sadasivatattva as the state assumed by Parama 


Siva when His power of knowledge predominates, and Isvaratattva as the state assumed by 
Him when . His power of volition predominates. Ksemaraja defines Sadasivatattva as 


the principle wherein. the universe exists aS potential and dominated by His 
¢D’-consciousness. The universe exists in Him’ as indistinct consciousness of ‘this’ which 1s 


dominated by His ‘I’-consciousness. Utpaladeva averse that Parama Siva’s power of knowledge 
and power of action are inseparable from each other, that they are directed inward and out- 


ward, that when His introversion predominates He assumes the state of Sadasivatattva or 
HIP—95 | : : 
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Sadakhyatattva, and that when His extraversion predominates He assumes the state of 
lévaratattva. His enfolding within is Sadagivatattva while His unfolding without is Igvara- 
lattva. Somananda avers that Parama Siva’s power of knowledge called the state of 
Sadaéivatattva is the supreme state of Logos or experiencing subtle speech (pasyanti) of the 
Sabdikas. His power of knowledge predominates in Sadasivatattva, but his power of action 
is not absent since it is said: ‘His power of knowledge and power of action are Sadakhya’. 
Utpaladeva observes that both Sadasivatattva and [évaratattva have power of knowledge and 
power of action since power and powerfull Being are nondifferent from each other, that power 
of knowledge is predominant in the former while power of action is predominant in the latter. 
According to Yogiraja there is nondiscrimination of ‘this’-consciousness and ‘]’-conscious- 
nessin Sadasivatattva, and He has consciousness ‘I am this’, His power of knowledge 
predominates in this principle—the ‘seed of the origin of the universe in the state of the void, 
since His power of action rests in His ‘I?-consciousness attended with an esthetic experience of 
delight. SadaSivatattva is also defined as Parama Siva engaged in the act of bestowing His 
grace onall, ready to manifest the universe by ejecting it out of His power of volition, and 
veiling Himself by it. Rajanakananda opines that His power of volition predominates in 





this: principle because of indistinctness of ‘this’-consciousness, and that He assumes the role of 
bestowing His grace on all because of His desire to manifest the principles out of Himself, 
which are not yet manifested.}! 


(4) {SVARATATTVA.—Ksemaraja defines Igvaratattva as the germinating universe existing in 
Parama Siva dominated by His ‘I’-consciousness, although it is not yet created. In this 
‘principle both ‘this’-consciousness and ‘I’-consciouness are distinct and coexist in the same 
‘substratum. In SadaSivatattva ‘this’-consciousness is indistinct and dominated by. distinct 
‘’-consciousness. The universe to be created is known as ‘this’-consciousness. © Utpaladeva 
‘defines [gvaratattva as Parama Siva’s unfolding outward, and avers that His extraversion 
predominates herein. His power of action is predominant in this principle. Bhatta Bhaskara 
defines ISvaratattva as the principle that urges the universe to be created. Iévaratattva is 
also defined as Parama Siva exneriencing all principles as ‘this’, although they are not yet 
created. He has distinct consciousness of all principles.as ‘this’ and imbues them with ‘I‘- 
- consciousness, Rajanakananda holds that His power of knowledge predominates in Isvaratattva 
because of His distinct knowledge of the objects of knowledge. Yogiraja avers that Parama 
Siva assumes the state of ISvaratattva when He knows the principles as ‘I am this’ because of 
His equally distinct consciousness of ‘I’. and ‘this’ which He does not discriminate from each 


other and when He experiences a flash of delight in ‘I’-consciounsness.’” 


(5) SUDDHAVIDYATATTA.—Ksemaraja defines Suddhavidyatattva as the knowledge of identity 
of ‘this’-consciousnessness and ‘I’-consciousness. The universe is known as an object of know- 
ledge whose essence is difference. Utpaladeva defines SuddhavidyAtattva as coexistence of 
‘J’-consciousness and ‘this’-consciousness in the same substratum. Parama Siva at this stage 
identifies Himself with the universe and knows itas ‘lL am this universe.’ Existents are of 


the nature of consciousness. Parama Siva assumes the state of objects of knowledge, and 
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knows them as His own states and of the nature of pure consciousness so that His 
knowledge is pure. Rajanakananda opines that His power of action predominates in this 
state since the) principles are more distinctly known in it. Yogiraja avers that the 
Lord’s Suddhavidyatattva is a flash of delight in the experience ‘I am I’. ‘This 
is this? wherein ‘this’-consciousness predominates and ‘I’-consciousness is subordinate. 
Abhinavagupta opines that Suddhavidya does not make any distinction among 
knowers, knowledge, and objects of knowledge, that it apprehends all differences as reflected 
in maya, that it is really the cause of the universe, that it is a triangular great cave (maha- 
guha) because it is not known in its real nature since the distinction of knowers, knowledge, 
and objects of knowledge is dominated by the knowledge of nondifference, and that it is 
triangular mahavidya the object of worship and the source of all religious sentiments. This 
great cave full of Suddhavidya is the basis of the creation of the universe. It is absolute 
freedom of Parama Siva, of the nature of ‘I’-consciousness (vimarsa) ‘manifested by His 
supreme consciousness or manifestation (prakaga) apprehending the universe as ‘this’. It is 
the resting place of His ‘I’-consciousness. His manifestation is full of esthetic expcrience of 
delight apprehending His natural, innate power of Logos and power of mantra. His mani- 
festation is realised in His ‘I’-consciousness. These are the stages of creation. Bhatta Bhaskara 
opines that Suddhavidya enlightens a bound soul on the nature of Parama Siva taught by the 
Saiva scriptures. Varadaraja avers that when a yogin acquires Suddhavidya at the will .of 
the Lord, when he experiences his innate bliss, and when he does not care for trifling super- 
natural powers, he attains the state of manifestation of Parama Siva dwelling within him, 
which is devoid of difference, and which is full of perfect bliss, and attains transcendence of 
the universe. |. . 

The knowers known as Mantramahesvaras are governed by Sadasivatattva. The 
knowers known as Mantresvaras are governed by Isvaratattva. The knowers known 
as Mantras are governed by Suddhavidyatattva. The first have realised Sadasivatattva; the 
second have realised [saratattva ; and the third have realised Suddhavidyatattva.!® 


(6). MAYVATATTVA.—Ksemaraja defines maya as the appearance or manifestation of difference 
among the existents with their specific natures. Utpaladeva defines mayasakti as the .Lord’s 
knowledge of difference among the existents, although He is of the nature of consciousness 
and the sole agent of them. Some hold that He knows the universe as different from Him, 


although He knows Himself to be its agent full of consciousness. Vidya makes the bound 
‘souls recognise their identity with the Absolute.. Maya veils their knowledge of identity with 


One universal consciousness, It creates two kinds of illusion in them: it produces the 
illusion of their difference irom Parama Siva, although they are nondifferent from Him ; it 
generates the illusion of their identity with not-self, ¢.g., the void, buddhi, or gross body. It 
produces three kinds of taint (mala) in them. Somananda defines mayAatattva as the Lord’s 
sportive power of concealing His nature as one universal consciousness, and of assuming the 
state of the impure principles. -Mayatattva is also defined as the knowledge of difference 
among its modifications and among all individual souls, which veils the Lord’s absolutely free 
spiritual wealth. In creating impure states He conceals Himself and generates the knowledge 
of difference of the principles from Himself and from one another for the experience of bound 


~ 


ae 


: 36 - A HISTORY OF INDIAN PHILOSOPHY 


souls by His mayaéakti because of His power of doing the impossible. Abhinavagupta 
deseribes maya as the cause of the world. It is the cause of distinction of the knowers, know- 
ledge, and objects of knowledge. Paramo Siva full of supreme powers is present in the 
empirical distiction of these factors. He assumes the distinction through maya. He is: of 
the nature of self-manifest consciousness and devoid of the taint of all differences and 
yet He assumes the empirical distinction through maya. Abhinavagupta defines maya- 
gakti as Siva’s supreme freedom, which veils the nature of His Self and which makes 
the impossible possible. It is called the principle of maya (may4atattva). Yogiraja explains it in 
the following manner. MayaSakti is Siva’s power which does not depend upon any other Being. 
It is free in the sense that it is the power of creating the world. It is Siva’s power and divine 
(devi). It is called maya, because the empirical world of knowers and known objects is 
definitely known because of maya, and also because it deludes the individual souls 
and binds them to the world. It is not foreign to the nature of the Brahman as 
the Advaita Vedantins hold. It is the power ofthe Lord for His sport. Is is His power 
of freedom through which He creates the world of subjects (pramatr) and objects 
(prameya), which cannot be created by any other Being. His power of maya creates 
the three taints (mala) which veil the real nature of the embodied bound souls (pasu). 
They are nothing but Siva Who of His own will assumes the state of bondage by 
contraction. : 

Maya is nondiscrimination of the coverings (kaficika) and the other principles from 
kala to earth. Varadaraja explains its nature thus, Maya consists in a soul’s not knowing 





the principles as the Atman because of its* being covered by its coverings and because of 
its identifying itself with its subtle body and gross body. Maya deludes an individual soul 
which knows itself to be a limited agent, and which does not know itself to be the ommi- 
potent agent on account of its coverings. The world of diversity is due to nonapprehen- 
sion of the principles. Delusion (moha) consists in a soul’s nonapprehension of its real 
nature as the Atman—Absolute consciousness. \ It is nescience. A soul that is overcome by 
nescience and identified with it becomes a victim of sufferings, is tainted with merits and 
demerits, and called Ka@rmatman. Adyanatha defines mayatattva as the Lord’s knowledge of 
difference among the existents which are like His own parts or states!4, 


(7—11) KANCUKA : KALZ, VIDYA, RAGA, KALA, AND ‘NIYATI.—Ksemaraja deseribes the 
nature of the coverings (kaficiika) of the bound souls in the following manner. Parama 
Siva’s omnipotence, perfection, eternity, and. all-pervasiveness are contracted, and become 
kala, vidya, raga, kala, and niyati, respectively, although they are unlimited in their 
real nature. The Lord Himself assumes limits and contracts His powers. His powers are 
not limited by any external entities. The contractors (kaficuka) of His powers are due 
to His volition. Kala is the cause of an individual. soul’s limited agency. Vidya 
is the cause of its limited knowledge. Raga isthe cause of its love for particular objects. 
Kala is the cause of sequence among the existents, which are known and cease to be known. 
It is the cause of temporal order—the past, the present, and the future. Niyati is the cause 
of regulation in regard to righteous and unrighteous actions. Itis the cause of limitation 
in regard to space and cause. It connects specific causes to specific effects. Thus 
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Siva becomes an individual bound soul, being limited in His powers. When its powers 
are expanded fully, it becomes the Absolute. Utpaladeva avers that a bound soul has limited 
knowledge and agency due to the agency of vidya and kala, although it is insentient and 
dependent because of its false identification with its mind-body-complex. Its limited know- 
ledge and limited agency are due to Parama Siva’s knowledge and action, which are 
contracted by vidya and kala respectively. Rajanakananda avers that existents reflected in a 
bound soul’s buddhi cannot be rightly known because of their being composed of sattva, rajas 
and tamas, and that they are rightly known through the agency of vidya. He avers that Parama 
Siva’s power of eternal, perfect delight being limited becomes a bound soul’s affection for 
particular objects of pleasure. Particular affections for particular objects are branches of 
common love for objects of enjoyment. He also avers that Parama Siva’s absolute freedom 
being limited regulates the relation between virtues and vices and their effects, and specific 
causes and specific effects. : 

Abhinavagupta calls mayasakti and its five prodcuts—kala, vidya, raga, kala, and 
nityati—six coverings (kafictika-satka). Parama Siva is omnipotent, omniscient, universal 
consciousness unlimited by time, space and conditions. Although He is absolutely free, He 
assumes the nature of an atomic (anu) individual soul through His power of Maya. His 
power of knowledge and power of action are contracted, and thus an individual soul acquires 
vidya and kala. git is'deprived of its omniscience, omnipotence, etc., by its anava mala which 
veils them up. Yogiraja explains Abhinavagupta’s view in the aforesaid maner. The five 
principles produced by maya are called coverings (kafictika) since they veil the real nature 
of a bound soul as the Absolute. They are called bondage since they bind individual souls 
to embodied existence by deluding them, since they generate their sufferings, and since they 
make them empirical knowers.!5 


(12) PURUSATATTVA —Ksemaraja avers that when the Supreme Lord assumes the state of 
a limited knower owing to His power of maya which conceals His nature, He is called an indivi- 
dual soul (purusa). It is deluded by maya, bound by merits and demerits, and becomes subject 
to transmigration. Its delusion does not affect the Lord, although it is nondifferent from Him. 
When it recognises its identity with Him owing to vidya, it attains liberation and becomes 
One universal consciousness or Parama Siva, It is conscious, but its consciousness is contracted, 
and it has the universe in a contracted form as its body. The Lord’s power of maya conceals 
its nature, and, consequently, its consciousness appears to be contracted. It appears to be 
a limited knower, although it is really identical with Parama Siva whose body is the 
universe. In reality, all knowers are the venerable Lord Whose body is the universe, and 
identical with the light of one universal consiousness. Even contraction of Parama Siva’s 
consciousness, Which is. self-imposed, is full of His consciousness since it is revealed to be 
identical with Him on close consideration. He is the only supreme reality. Either coutraction 
is He or nothing. All His powers of lordship are contracted in an individual soul. The 
Lord limited by His power of maya and with all His powers of lordship contracted assumes 
the state of an individual soul, even as the red sun with its rays withdrawn into itself is unable 
to manifest itself. An individual soul is atomic (anu) because itis denuded of its powers of 
lordship owing to contraction. It is not able to recognise its identity with Parama Siva, and 
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transmigrates. When it recognises its powers of lordship through vidya owing to the descent of 
the power of the Lord (Saktipata) or His grace, it becomes Parama Siva. He isthe Supreme 
Knower and knows the universe as His own parts or states since He is possessed of the powers 
of Lordship. But an individual soul tainted with afflictions, potencies of actions and disposi- 
tions becomes bound, and knows the existents as different from itself and from one another 
owing to His power of maya. Utpaladeva draws a distinction between the Lord and a bound 
soul in this manner. He describes a bound soul as universal consciousness limited by a subtle 
body. It has nonapprehension of nondifference from the Absolute due to mayasakti, 
distinguishes between subject and object, and becomes subject to embodied existence. It is 
atomic, ignorant, dependent, impotent, imperfect, and subject to the power of maya. It is 
tainted with impurities (mala). Somananda defines an individual bound soul as ignorant 
of its real nature as the Absolute, and a released soul as recognising its nature as the Absolute 
and devoid of agitation due to the distinction of subject and object. Utpaladeva avers that 
a bound soul is atomic owing to its limitation, although it is eternal and incorporeal in its real 
nature, that it is ignorant owing to its renouncing the knowledge of its pervading the universe, 
that -it is of limited powers due to its dependence or loss of absolute freedom and due to Its 
loss of infinite power of knowledge and infinite power of action, that it has affection for 
particular objects due to its being limited by raga, and that it is subject to maya in that its 
mind-body-complex is created by maya. Abhinavagupta avers that an individual soul 
experiences objects owing to powers arising from amass of sounds or words because of its being 
deprived of its powers by kala. It is an empirical knower of objects, and its knowledge is 
subject to the distinction of subjects and objects, words and objects. It does not know that 
subjects and objects as well as words and objects are creations of, and identical with, the 
Abosolute. Parama Siva Himself becomes a bound soul when He assumes limitation through 
His power of maya and becomes tainted with impurities, and when He is related to the five 
coverings of kala, vidya, raga, kala, and niyati. Abhinavagupta mentions avidya instead 
of vidya in contradistinction from suddhavidya. Avidya is not the absence of knoweldge. 
Vidya enables an empirica] knower to know present objects and prevents it from knowing the 


past, future and remote objects,!° 


(13) PRAKRTITATTVA.—KsemaraAja defines prakrti as the root cause of the principles from 
mahat to earth and other gross elements. Utpaladeva defines prakrti as the one root cause 
of twenty three principles which are not separated from one another in it. Abhinavagupta 
regards prakrti as a manifestation of Parama Siva’s wealth of powers. Yogiraja regards it 
as full of sattva, raja and tamas,—-which is modified into causes and effects, which binds the 
individual souls by generating their pleasure, pain, and delusion, and which 1s experienced by 
them. Prakrti is also defined as Parama Siva’s powers. of volition, knowledge and action 
together devoid of agitation and contracted, or as equilibrium of sttava, rajas and tamas, 
which are of the nature of His aforesaid powers, and which are not yet separated from one 
another. When they are thrown into disequilibrium they produce the different kinds of 
existents.!7 


(14-16) Buddhi, ahamkara and manas exist in cilta as nondifferent from it. Parama Siva’s 
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power of knowledge and power of action are the principal ingredients in the creation of 
empirical knowers. They contract and become Isvaratattva and Suddhavidyatattva. They 
further contract and become vidyatattva and kalatattva. Further contracting they become 
the sense-organs of knowledge and the sense-organs of action. His power of action contracting 
to the extreme limit becomes the subtle elements. His power of volition becomes rajas of a 
bcund soul and turns into its egoism (ahamkara). His power of knowledge becomes sattva 
and turns into buddhi, which is characterised by determinate knowledge of an object. His 
power of action becomes tamas and turns into manas, which is characterised by doubt.38 


(17—26),—Parama Siva limits Himself and becomes the cognitive sense-organs and their objects 
owing to the predominance of His power of knowledge. He limits Himself and becomes the 
motor sense-organs and their functions owing to the predominance of His power of action. 
The auditory organ, the visual organ, the tactual organ, the gustatory organ, and the 
olfactory organ are the five organs of knowledge. They apprehend sound, colour, touch, 
taste, and smell, respectively. The vocal organ is the organ of speaking. The prehensive 
organ is the organ of grasping. The locomotive organ is the organ of walking. The 


generative organ is the organ of procreation. The excretory organ is the organ of evacua- 


tion. These are the organs of action!9. 


(27—36).—Sound-essence, touch-essence, taste-essence, and smell-essence are the subtle ele- 
ments (suksma bhuta, tanmatra). Ether, fire, air, water, and earth are the gross elements. 
Earth has smell. Water has natural liquidity. Fire has hot touch and colour. Air has 
touch and absence ofcolour. Ether has sound. The gross elements are the lowest limits of 
Parama Siva’s manifestation of His apparent insentience due to His extreme contraction. A 
lower principle is pervaded by a higher principle. Parama Siva endowed with powers 
permeates all principles, is immanent in them, and transcendent of them. His power is the 
source of thirty six principles. He assumes the forms of Mantras, Mantramahesvaras, 
Mantreévaras, etc , by differentiating knowers and known objects. The universe of different 
objects of knowledge is gross because it is full of difference. The knowers also are gross due 
to Parama Siva’s volition, although they are of the nature of knowledge. Hence their know- 
ledge also is gross since it depends upon the means of knowledge and the objects of 
knowledge. It is called vidya. Some regard vidya as mahamaya due to the appea- 
rance of difference. Parama Siva veils the nature of His Self and creates the empiri- 
cal world of difference full of nonapprehension of nondifference. He assumes mayasakti 
and creates the world of difference of empirical knowers and objects of knowledge. 


‘He assumes the forms of thirty six principles. 


INDIVIDUAL SELF.—Utpaladeva gives the following arguments for the existence of a con- 
scious limited knower. Manifestation and ‘I’-consciousness are the characteristics of the 
Absolute Knower. Objects depend for their manifestation ona conscious knower. Their 
existence and nonexistence are known by a conscious knower. Otherwise, there would 
be no distinction between them. So their existence is attended with their being known 
by a conscious knower. Their being is attended with their being manifested; their. ex's- 
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tence is. attended with their manifestations in a conscious knower in the form of 
‘cognitions. Existent objects can ‘nduce a knower to perform practical actions 
‘(arthakriya), but nonexistent objects cannot induce him to do so. Hence practical 
-actions depend upon a knower who knows objects. They cannot produce any 
‘distinction in a knower unless they are manifested by his cognitions. An existent object 
‘can be distinguished from a nonexistent object through the conditions (upachi) of their mani- 
festations in the knower ; an existent object induces a knower to react upon it; a nonexistent 
object does not induce him to react upon if. Otherwise, an existent object cannot be distin= 
guished from a nonexistent object in its nature. Both an existent object and a nonexistent object 
depend upon the conscrousness ofa knower. An object which is known to be existent can evoke 
a practical action ina knower. But an object which is known to be nonexistent cannot evoke a 
‘practical action in a knower. Thus the being of an object depends upon the consciousness ofa 
knower. Saiva monism advocates the doctrine of idealism. If consciousness is of the nature 
‘of manifestation only and devoid of ‘I’-consciousness, it is insentient. Here Utpaladeva 
refutes Samkara’s doctrine of Brahman as universal consciousness devoid of ‘1’-consciousness. 
Consciousness devoid of ‘I’-consciousness does not know itself to be the self’s consciousness, 
“and, consequently, cannot be the abode of another existent, or cannot know it.  ‘L’-conscious- 
ness is the foundation of ‘this’-consciousness. Different objects cannot be manifested by 
mere ‘this’-consciousness, but.can be manifested by ‘this’-consciousness attended with ‘I’- 
consciousness. A knower is- self-manifest or self-aware ; but an insentient object is manl- 
fested by oe conscious knower ; it is proved by a conscious knower to exist when he knows it > 
through its manifestation. Insentient objects unmanifested by a conscious knower are as 
good as nonexistent ; their manifestation depends upon a conscious knower, either ‘I’ or any 





other knower. The relation between an insentient object and a conscious knower as a known 
object and a knowing subject depends upon consciousness (samvid). A conscious self devoid 
of ‘I’-consciousness cannot have apprehension of difference and nondifference. ‘This’- 
‘consciousness of insentient objects is fulfilled in *1’-consciousness wn the form “Lam’ or “This 
a am’. The knower or Atman, is either limited by vital forces or unlimited by them. The 
‘former 1s a bound individual soul which is atomic. while the latter is the Supreme Self 
unlimited and all-pervading. Both are of the nature’of consciousness or manifestation, and 
the abodes of the manifestations of objects. Both know the discrete objects and combine 
them into a unity. Multiplicity exists in the objects. Their unity is due to their knower’s 
synthetic act of apperception, One conscious Knower manifests all insentient objects and 
withdraws them and makes them unmanifest, which are really nondifferent from Him 
in their essential nature. He is of the nature of manifestation and ‘I’-consciou- 
ness. Hence He is more than insentient objects. He ‘3° the Tord. Buta ‘limited 
knower in whom consciousness and knowledge. inhere is devoid of. perfect ‘T’-conscious- 
ness, and, -consequently, insentient. He is partly insentient bécause his vital forces 
-with which he wrongly identifies himself are insentient objects of knowledge. aM sf cannot, 
therefore, be the Absolute Knower. The Lord contracts His consciousness and manifestation 
at His will, and assumes the nature of a limited knower through the limiting adjunct of vital 


forces and the like. A limited knower is limited by his subtle body and so called a puryastaka- 


THE PRATYABHIJNA SCHOOL OF SAIVISM 4] 


pramatr. He has a limited knowledge of objects. But the Supreme Self (paramatman) is) 
unlimited and unconditioned, and the Absolute Knower. When a limited knower recognises 
his identity with the Lord, he attains to His status. All objects cannot be manifested by a 
limited knower identified with vital forces, etc., which are insentient, because he is devoid of. 
perfect ‘I’-consciousness. But the manifestations of all objects rest in the Absolute Knower or. 
Atman in the form ‘I.am the universe’. Perfect ‘I’-consciousness is the resting place of the 
manifestations of all objects because of its absolute freedom and omnipotence and the absence 
of dependence on all other entities. These are characteristics of lordship. When a limited. 
knower recognises his identity with the Absolute Knower, he knows the world to be full of; 
nonduality and non-difference from Him. | 

Abhinavagupta asserts that Siva of the nature of the light of consciousness assumes the: 
power of maya, and becomes a tainted individual soul called pasu. A bound soul is called a’ 
An individual soul is bound to embodied life owing to its being limited by kala, kala, 
riiyati, raga, and vidya, which are called the five coverings or contractors (kaficiika) of the: 
universal consciousness of Siva, the Absolute, The omniscient and omnipotent Siva is limited: 
ing to His assumption of the power of maya, and to His concealment of 


pasu. 


by anavamala ow 
His omniscience and omnipotence, assumes the taint of anavamala of the nature of nonappre- 


hension of nondifference, and becomes limited even as the ubiquitous ether is limited when 
enclosed in a jar, and is called’ an individual soul (purusa, jivatman). It is called .pasu’ 
because it is fettered and. maintained by maya and its products called Anava-mala,' 
mayiya-mala, and karma- mala, which taint it. | : 
An individual soul is identified with its internal organs. Manas, buddhi, ahamkara, 

and citta are the internal organs. They are composed of sattva, rajas and tamas—sattva being 
predominant in them. A soul bound by them tinged with the impressions (samskara) of 
external objects and intent on operating on them transmigrates from one species to another 
+n accordance with its merits and demerits because of its inability to know its essential nature, 
as the Atman. It is a spiritual atom or monad (anu) because it is tainted with anava-mala 
which contracts its essential universal consciousness very much. But the Atman or Siva. 
does not transmigrate from one species to another because He is of the nature of one pure 
universal consciousness only and endowed with the power of creative volition, knowledge 
and action. He is the essential nature of the universe. A bound soul becomes monadic (anu) 
owing to contraction manifested by His freedom, and identifies itself with the internal organs.*® 
: Somananda describes five kinds” of individual souls (jivatman) or bound souls (pasu).: 
(1) Some do not know their nature as Siva or universal consciousness, and are so called: 
pasu or bound souls. Their nonapprehension of nondifference is due to Siva’s mayasakti. | 
They live an empirical life characterised by the difference between empirical knowers and: 
empirical objects of knowledge. The empirical knowers are bound souls or universal con- : 
sciousness limited by their subtle bodies. So they are called knowers limited by their subtle 
bodies (puryastaka-pramatr). ‘T’hey are atomic (anu) because their consciousness 1S limited. 
They are eternal and incorporeal because they are of the nature of consciousness (caitanya).— 
They are possessed of finite knowledge because they have lost the consciousness of 
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their immanence in the universe. They are possessed of finite agency because they have 
lost their freedom and lordship. . They are tainted with attachment (raga) because 
they identify themselves with their subtle bodies and because they think of the means of 
enjoyment. They are influenced by mayasakti, and are inthe womb of maya. They are 
members of the empirical world due to mayasakti. The venerable Siva cannot be ignorant 
of His nature as Siva, because He is eternally pure, because impurities cannot be produced 
without ‘His volition; and because they subsist in Him being full of His volition. Hence the 
individual souls are atomic (anu) because of their ignorance of their nature as Siva or 
universal consciousness and because of their being overcome by Siva’s mayaSakti. Their. 
Anava-mala, mayiya-mala, and karma-mala are produced by His power of maya. Really 
there is no difference between knowers (grahaka) and known objects (grahya). The difference. 
between them is due to nescience (ajfiana). (2) Some individual souls know themselves of 
the nature of Siva under the influence of mahamaya or power of vidya, to be immanent in the 
universe, and to be calm (santa), as it were. ‘They are always of the nature of Siva whether 
they know this fact or whether they donot knowit. So it is said that they are calm, as it 
were. (3) Some individual souls acquire the firm conceit that they are identical with God 
(Ivara) as conceived by the Vaisesikas owing to a certain degree of the power of vidya. Some 
individual souls acquire the conceit that they are Siva owing to a certain degree of the power of 
vidya. (4) Some individual souls are devoid of any knowledge of objects as different. from 
them, -which is due to the taint called. maylya-mala, although their being bound remains 
intact. Their knowledge is due to a different state. They are called pralayakevalins. 
(5) Some individual souls know their nature as Atman, do not identify their selves with their 
subtle bodies, and do not know objects as different from themselves as the pralayakalas do. 
They are not tainted by karma-mala and are called vijfiana-kevalins.2! 


Ksemaraja defines an individual soul as the Absolute, Atman, or universal consciousness 
contracted, which has the universe in a contracted form asits body. It isa knower cr subject 
of the universe as a known object. Itis nothing but Parama Siva, Absolute, or universal 
consciousness pervading the universe in a contracted state. It is a knower of the universe as 
a contracted state of universal consciousness, which manifests the universe in its own basis. 
There is identity. between an individual soul and Parama Siva. An individual soul is identical 
with Him Whose body is the universe, because universal consciousness is His real mature, 
but it appears te be contracted because its real nature is not manifested owing to His power of 
maya. Contraction also is full of universal consciousness because of its being manifested by 
consciousness. If it is not manifested, it isa mere nonentity. Thus every individual knower 
is idéntical with Parama Siva Whose body is the universe... KsemarAja says elsewhere: “If 
nonapprehension is never apprehended, then knowledge alone remains. Ifit is apprehended, 
then it is of the nature of apprehension. Thus knowledge alone remains.” Spandasastra also- 
says: ‘The individual! soul is identical with Parama -Siva. There is no state in a -word,. 
object, or apprehension, which is not Siva. The knowledge of identity of an individual soul 
with the Absolute constitutes its liberation, and the ignorance of it constitues bondage. 

It may be objected that an individual subject is of the nature of differentiation which 
is a function of the mind, that as such it cannot be identical with Parama Siva, the light of 
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universal consciousness. To this objection Ksemaraja replies that universal consciousness - 
descends to the state of mental consciousness to apprehend particular objects, and becomes 
individual consciousness, because it contracts itself in order to apprehend particular objects of 
knowledge. The individual consciousness is nothing but the universal consciousness. When the 
universal consciousness conceals its real nature, and is contracted, it has two aspects. Sometimes 
its contraction becomes subordinate, and the ‘universal consciousness becomes predominant. 
Sometimes contraction becomes predominant, and universal consciousness becomes sub- 
ordinate. An individual soul is vijhanakala when the natural state of universal consciousness 
is predominant with its manifestation without. *I’-consciousness. An individual soul is 
vidyapramata when both manifestation and ‘I’-consciousness of Parama Siva are predominant. 
As contraction gradually decreases, the stages of Isa, Sadasiva, and Andasrita Siva are reached. 
The highest stage of being a knower of the pure path is gradually reached when universal 
consciousnes becomes predominant owing to the effort of meditation and trance. The stage 
of being a knower of the void is reached when contraction becomes predominant. Thus the 
universal consciousness assuming the form of a contracted subject descends from the stage of 
universal consciousnes being intent on apprehending objects, is limited by its external objects 
of knowledge and by its internal objects of knowledge like pleasure, pain, etc.,is limited by 
both limitations, and becomes the individual consciousness. It is said in the ‘Pratyabhijiia’, ‘The 


- Lord’s powers of knowledge, action, and maya become sattva, rajas and tamas in an individual 


soul.2. Thus. the universal consciousness of the nature of absolute freedom with the powers of 


knowledge, action, and maya becomes the individual consciousness with sattva, rajas and 


tamas owing to the’excess of contraction. Individual consciousness is the nature of a knower 
of maya, that is full of limited consciousness. WVasugupta says, ‘The knower of maya is 
ndividual consciousness.’ 

Siva is one Atman of the nature of universal consciousness, since consciouness is not - 
divided by space, time and other limiting conditions, and since an _ insentient entity 
cannot know it. He is twofold as universal consciousness of the nature of manifestation, and 
AS ;ndividual consciousness. or a limited knower of limited objects due to His freely assuming 
yital forces and the like and limiting Himself by them. He becomes threefold as being covered 
by the taints called anava-mala, mayiya-mala and karma-mala, He becomes fourfold as He 
assumes the nature of void, vital forces, a subtle body, and a gross body. Void is the object 
ofa pralayakevalin’s experience. He becomes thirty five principles from Sivatattva to earth. 
He becomes seven kinds of knowers, viz., Siva-pramatr, Mantramahesvara, Mantresvara, 
Mantra, Vijfianakala, Pralayakala, and Sakala. He becomes fivefold according as His powers 


of consciousness, bliss, volition, knowledge, and action are limited owing to -nonapprehension, 


and become kala, vidya, raga, kala, and niyati, which are the five modifications of maya and 


called coverings in that they veil the universal consciousness and are its contractors. Man- 


tregvara is a subject who has experienced Isvaratattva. Mantra is a subject who has 


experienced Suddhavidyatattva. Vijfianakala is a subject who is above maya, but who has not 


experienced Suddhavidyatattva. Pralayakala is a subject who abides in mayatattva. Sakala 
ig an individual soul that abides in mayatattva and has knowledge of difference alone.22 
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KINDS OF SOULS.—Utpaladeva describes Vijfianakevalas as those individual souls, which are 
different from one another despite their nondifference in being of the nature of knowledge, 
eternity and the like,—their difference being due to God’s volition,—and which are like purusas 
conceived by the Samkhya. He describes Pralayakalas as those individual souls, which do 
not identify themselves with void, their vital forces, or their bodies, which know themselves as 
of the nature of ‘I’ and agents, which are tainted with subtle impressions of merits and demerits, 
and whose mayiya-mala is imagined because of their relation to objects of knowledge at times. 
He describes Vidyeévaras as those individual souls, which are endowed with agency, whose 
knowledge is not limited by merits and demerits, and which are tainted with mayiya-mala be- 
causc of their knowledge of different objects of knowledge. All individual souls comprising gods 
are tainted with three kinds of taints. Nevertheless, merits and demerits (karma-mala) are the 
main cause of transmigration and embodied life. The principle of consciousness endowed 
with agency is limited by kala in an individual soul, and the principle of apparent insentience, 
like the void, vital forces, and bodies, is of the nature of sattva, rajas,and tamas. They derive 
from Parama Siva’s powers of knowledge, volition, and action, respectively. Knowledge and 
agency are the principal characteristics of Him of the nature of consciousness. But an 
individual soul’s knowledge and agency are due to its being related to Him. 

'. Saivaism evaluates the doctrines of the Atman in different systems. The Carvakas 
regard the Atman as the body endowed with consciousness. But the body isa product of 
‘Siva’s mayasakti, and so cannot .be the Atman of the nature of universal consciousness. 
The selfis of the nature of manifestation, but the body is insentient and manifested. The 
body is endowed with mental consciousness, and the mind also is a product of Siva’s 
mayasakti. The body and the mind are characterised by difference, but Siva or Atman is 
universal, undifferentiated consciousness. The Naiyayikas regard the Atman in empirical 
life asa substance endued with the qualities of cognition, pleasure, pain, desire, aversion, 
volition, impression, merit and demerit, and the Atman in release asa substance devoid 
of these qualities. Ksemaraja opines that the Naiyayikas identify the Self with buddhi in 
bondage, and identify it with void in release. The Mimaihsakas regard the Atman as a 

substance endued with these qualities, which is an object of ‘I’-consciousness. Ksemaraja 
opines that they also identity the Self with buddhitattva, since cognition and other qualities 
‘are the modifications of buddhi. The Buddhist realists and idealists regard the Atman as 
a stream of cognitions. Ksemaraja opines that they also identify the self with buddhitattva, 
since cognitions are the modes of buddhi. The Buddhist Madhyamikas regard the Atman 
as void or nonexistent. Ksemaraja opines that void is an object of knowledge, and that 
for that reason it cannot be the knowing self. The Samkhyas regard the Atman as an 
eternal, enlightened, individual knower of the nature ‘of consciousness. Ksemaraja opines 
that they identy the Atman with vijianakala individual souls. The Sabdikas regard the 


Atman as Sabdabrahma in the form of pasyanti. Ksemaraja opines that they identify the 
Self with Sadaégivatattva. Somananda’s criticism of this doctrine is given elsewhere. Some 
Aupanisadas regard the Atman as Being (sat). Ksemaraja opines that they identify the 
Self with ISvaratattva. Other Aupanisadas regard the Atman as vital force. Ksemaraja 
asserts that vital force is a product of maydasakti. The Tantrikas regard the Atman «as 
transcendent of the universe. Other sacred texts describe the’ Atman as immanent in the 
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universe, which is only a form of the Self. The Trika philosophy of monistic idealism regards 
the Atman as both transcendent and immanent. The non-Saiva systems do not know the 
real nature of the Atman.or Siva, and identify Him with the various stages of His manifes- 
tations or concealments by His absolutely free will beyond which their limited knowledge 
cannot extend. None can have a complete knowledge of Him without His grace or descent 
of His supreme power. All the stages are the manifestations of one universal consciousness 
or the Lord through His free will, and differ from one another owing to the various degrees 
of free revelation or concealment of His nature. The Vaisnavas and others’ minds are 
tinged with vidya and raga, andso cannot know the omniscieut supreme Lord. Vidya 
contracts their knowledge of the all-pervasive Siva. Raga limits their desires to particular 
desires. So their minds cannot experience the Absolute consciousness which is universal 
and all-pervasive. ‘They are overcome by mayasakti, and pursue liberation in bondage’. 
‘They cannot attain tothe highest status of Siva because they pursue the limited (e.g., the 
gross body, the subtle body, buddhi, etc.) as Atman’. The Saivas take the word ‘Atman’ 
in the sense of the universal Self, Absolute, Parama Siva, and they call an individual self a 
‘jivatman’ or ‘pasu’. Samkara also calls the Absolute ‘Brahman’ or ‘Atman’, and an 
individual self as ‘jivatman’ or ‘jiva’. Parama Siva is universal consciousness with absolute 
freedom of will. Why is He tainted with the three taints, and why does He become an 
atomic individual soul bound to empirical life? Ksemaraja gives the following reply. 
Parama Siva contracts His consciousness by His absolutely free will, and assumes the nature 
of an atomic individual soul. _Parama Siva of the nature of universal all-pervasive cons- 
ciousness conceals, by His free volition, pervasion of nondifference, and assumes pervasion 
of differenée. Then His power of will and other powers, though unlimited by other objects, 
appear to be limited. Then only He is tainted with taints, and becomes an individual 
bound soul. 

Does an individual self perform the fivefold acts of creation, maintenance, dissolution, 
concealment, and granting grace in the empirical condition ? Ksemaraja replies that even 
in the empirical condition an individual self performs the fivefold acts. The Lord, entering 
into a body, vital forces, etc., turns outward, and makes ‘blue’ and other objects appear 
in definite portions of space and time. Thus itis His act of creation in regard to them. 
When He withdraws them and makes them appear in other parts of space and time, it is 
His act of dissolution. When He continues to make ‘blue’ and other objects appear, it is 
His act of maintenance. When He makes ‘blue’ and other objects appear to be different from 
one another, it is His act of concealment, since they are really nondifferent from one 
another and universal consciousness manifesting them. When He makes them appear as 
nondifferent from the Absolute, it is His act of granting grace. Those individual souls 
which meditate always on these fivefold acts of the Lord in their empirical life, and which 
know the universe to be an unfoldment of His essential nature of consciousness, attain to 
embodied release. But those souls, which know the objects of experience as entirely differ- 


ent from one another and the Lord, remain bound to embodied existence. 


From the standpoint of the highest end whatever appears through the successive 
unfolding of the powers of the presiding Deities of the external sense-organs is created. 
While the self delights in the created object for some time without shutting its eyes, it is 
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Maintained by the Deity of maintenance. When itis withdrawn at the time of" artistic 
experience, it is dissolved. When the objects of experience are withdrawn, sometimes they 
generate various subconscious impressions of doubtin the mind. Then they may reappear 
in experience, and continue empirical life and generate concealment of the real nature of 
the Self. But when the different objects of experience are known to be identical with the 
Self, then a soul enters the state of grace. Until it acquires the knowledge of identity, it 
remains deluded and bound. An individual soul is deluded by its own powers. To be 
bound to embodied existence is to be deluded by its own powers because of the ignorance 
of the agency of the fivefold act of creation, maintenance, dissolution, concealment, and 
act of grace. Its ignorance is due to the absence of the unfoldiment of its own power which can 
be effected by the descent of the Divine Power or grace of Siva. Being bound to empirical 
life is due to delusion consequent on various doubts generated by the conflicting scriptural 
texts and views of common people. It is said: ‘The cycle of birth and death is due to 
fear, and fear is due to ignorance.’ . 

Abhinavagupta avers that Parama Siva Himself assumes the state of a bound soul, and 
becomes an embodied experiencer of external sensible objects through a body, which isa 
vehicle of its experience, and the sense-organs, which are the organs of its experience. This 
is his reply to the objection why the individual souls, which are not really different from the 
Supreme Knower, become embodied and possessed of finite knowledge and agency. Yogiraja 
explains his statement thus. Siva, the Supreme Lord, of the nature of infinite consciousness, bliss 
and freedom, conceals His nature at His will, and assumes the rdle of the embodied knowers, 
and becomes the experiencers of the objects of knowledge through bodies full of pleasure and pain 
constructed by Him, who are bound and maintained by Him. But they are not entities which 
are different from Him. The difference between the embodied individual souls and the Absolute 
is empirical and serves practica) purposes. The Lord, Siva, freely becomes the individual experi- 
encers and the objects of experience—subjects and objects—as His objects of sport. His freedom is 
so unsurpassable that He continues to be the experiencer of all empirical knowers, and experie- 
nces Himself as infinite consciousness and bliss, although He assumes the nature of empirical 

knowers and empirical objects by renouncing His infinitude and perfection. But how can 
one become many, which differ from each other as darkness and light, and acquire different 
attributes ? Abhinavagupta replies that the Lord becomes many bound souls and empirical 
objects, evenas a crystal is tinged with many colours of objects, and becomes many. But 
though they are many, or though one Lord becomes many bound souls and objects, yet 
He remains as one Being of the form of consciousness. The Lord, absolutely free, experi- 
encing all bound souls, and being manifested as their experiencer, remains intact in His 
essential nature, while the bound souls are born and perish. Hence one Atman becoming 
manifold subjects and objects, is manifested as one as the experiencer of all bound souls 
and thus. monism is not,compromised. on ) 

Saiva monism differs from Patafijali’s view that God is a particular self devoid 
of potencies of actions, their maturation, and dispositions different from the individual 
selves, which are are subject to them. It differs from the Nyaya-Vaisesika view that 
God is different from individual souls as father is different. from, children. Saiva monism 
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holds that individual soulsare different from Siva, because they are under the influence 
of His mayaéakti, and because they wrongly identify themselves with their subtle bodies,’ 
but that they are in their real nature Siva, and that they apprehend themselves as. 
many. and different from Him and one another owing to their nonapprehension of 


nondifference?’. 


STATES OF AN INDIVIDUAL SOUL.—An individual soul has five states: waking state, dream, 
deep sleep, ecstasy and superecstasy. Ksemaraja describes the waking state as the perception 
of external objects through the sense-organs, common to all empirical knowers. He describes, 
dream as the internal perception of different objects. produced by the manas only, which 

are peculiar to a particular empirical self. He describes deep sleep as nondiscrimination, 

nonapprehension, and full of maya. He describes ecstasy as a flash ofsupreme delight due to 
the experience of the manifestation of the Atman even when empirical objects are perceived 
as different from one another. A yogin who is always in the state of meditation can have 
ecstasy. Kallata avers that a yogin knows himself as of the nature of Atman even in the waking 
state as the result. of constant endeavour and exertion to unfold the nature of spanda. 

Ksemaraja recognises superecstasy as the result of the perfection of the practice of ecstasy, 
in which a yogin becomes like Siva of the nature of translucent, free, pure consciousness 
and bliss because his body is not yet destroyed. He becomes Siva Himself when his body 

perishes. In ecstasy a yogin experiences the sentiment of delight of ecstasy due to the 

manifestation of <uddha-vidya even at the stage of the waking State, dream and deep sleep.. 
He does not swerve from the state of being the experiencer of the supreme delight of ecstasy. 
when he perceives the different empirical objects created. Ecstasy is replete with pure 
delight. Though it is veiled by mayasakti, it flashes forth at intervals of enjoyment of objects 

because of meditation on Atman and introversion of the manas. It is sustained by the 

introverted mind, although the body and the senserorgans are extraverted. When a yogin’s 

desire for empirical objects is destroyed, he acquires the state of ecstasy and valid knowledge 

es to be an empirical knower identified with his subtle body. 


of Atman, and ceas | ) 
Utpaladeva defines waking state as the perception of external objects common to all 


individual souls through the sense-organs. | 
cognitions of objects through manas ede S the percepts oh external objects through the 
sense-organs ane to illusion. Dreamecognitons are false, acquired through manas only, pe 
resemble the percepts of external objects. He defines deep ‘sleep as the knowledge ef void 
resembling dissolution when an individual soul enows itself to be ‘I’ and an agent in the 
absence of buddhi and the like which become'inoperative, and when it has indistinct, formless. 
subconscious impressions only, and when it has no snowledge, of Pee, In deep sleep an 
individua] soul is a knower of the subtle body when it identi: teselh with the vital forces 
which sustajn the internal function of the Sense sorgaus: and is tainted with mayiyamala 
whether it has objects of knowledge foster it has Pod eb uae if in tie 
Sleep are reprehensible because O €e preaominance 0 e vital forces 1 g , 
indivj use O 
th ah, eee and dream BREE Ig (eran) and exhalation (opan2) are. 
Prominent, In deeP sleep they become subordinate to samana. In ecstasy udana ascends _ 


He defines dream as the knowledge of distinct 


f its relation to pleasure and pain subject to increase and 
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through susumna—the middle nadi—with Ida on the left and with Pingala on the right,| 
which is full of fire. _Vyana becomes dominant in Vijfianakevala and Mantreévara, and> 
makes them pervade the universe with their consciousness. Saiva yaga is referred to here. 
Bhatta Bhaskara defines waking state as the internal perception of mental modes~ and: 
the external perception of sounds, temperatures, colours, tastes, and odours, in which Atman’s: ’ 
power of knowledge is manifested, and assumes the forms of an empirical knower, empirical 
knowledge and empirical objects, and which is due to a bound soul’s loss of its essential nature. 
It perceives mental modes and external objects as different from one another because of its loss 
of the knowledge of its nature as Atman. He defines dream-coguitions as recollections of diffe- 
rent objects in the absence of external objects, which conceal the real nature of a bound soul. 
He defines deep sllep as nonemergence of the Lord’s powers of knowledge and known objects, 
nonapprehension of Atman of the nature of pure consciousness, in which the objects and their’ 
recollections exist -in the empirical self that rests in the Lord, and which conceals its real 
nature. He defines ecstasy as the experience of Atman as the real nature of the empirical self, 
as the consciousness of Him as the only experiencer, in which all false knowledge is destroyed, 
and which flashes in all the states. Ecstasy is manifested by trance. Varadaraja defines ecstasy as 
apprehesion of nondifference, which destroys nonapprehension of nondifference, full of supreme 
delight, which is experienced in all states. A yogin immersed in trance attains to superecstasy 
in which Atman alone shines constantly. Utpaladeva states the first three states thus. Waking 
state consists in the knowledge of objects common to all knowers and known as external to: 
them through all sense-organs. Dreams are distinct cognitions produced by manas alone but 
wrongly known to be objects perceived through the external sense-organs. Deep sleep is like’ 
dissolution in which there are indistinct, formless, subconscious impressions in the self in the 
status of ‘I’-consciousness due to the absence or inactivity of buddhi, in which there is ‘P’- 
consciouness in the nature of the subtle body, and in which there is an internal mode which. 
urges the vital forces. Deep sleep is tainted with the impurity of maya and yet untainted 
with it, with objects of knowledge and yet without them.”4 | 





DESCENT OF DIVINE POWER.—Abhinavagupta says: ‘The luminous Lord-is reflected in 
buddhi purified by the descent of Siva’s divine power: (Saktipata), even as a face is reflected © 
ina transparent mirror’. Yogiraja explains descent of Siva’s divine power of granting grace) 
as expansion of the rays of His light of pure consciousness, which destroy the threefold taints 
of a bound soul. Some individual souls’? buddhis are covered with anava-mala, karma-mala 
and mayiya-mala due to Siva’s power of veiling. Hence, though their Atman is luminous: 
light of pure consciousness, it is almost unmanifested. They are called bound. souls. Others: 
are on the path to iiberation owing to the descent of the divine power to them. Others are 
liberated because of the greater descent of the divine power, or to the grace of the Lord. God’s 
grace is. the only real cause of purification of the enlightend buddhi of a bound soul. » Thus» 
there are different degrees of the descent of the divine power to bound souls, great, mediocre,’ 
and slight. When a bound soul’s heart becomes pure owing to the descent of Lord’s power 
of granting grace, it acquires the knowledge ‘I alone am the Supreme Lord’, So its coverings 
which make for its bondage are automatically dissolved owing to the emergence of its’ know- 
ledge of Atman, and consequently,-its potencies of actions— merits and demerits—due to the: 
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power of niyati conbequent on maya cannot generate birth and death. A bound soul’s covering 


‘of the body and the like is\due ‘to: its’ nonapprehension of nondifference from Siva. It is 


destroyed by its knowledge of its nature as Siva. Its flaw of nescience is due to its own 
imagination of difference.; When the Lord’s qualities of omniscience and the like are 
manifested to a bound soul, and when its real nature as Atman is somehow manifested to it, 
it becomes like a liberated soul even in an embodies state. Ksemaraja avers that bound souls’ 
great pervasion to universal consciousness manifested in the universe. is not possible without 


the supreme descent of the divine power.*° 


TAINTS.—Utpaladeva says: ‘There are three kinds of taints (mala). Anava-mala consists in 
the loss of freedom of universal consciousness and in the loss of consciousness of freedom. 
Mayiya-mala consists in the apprehension of the different objects of knowledge, which gives 
rise to the experience of pleasure, pain and rebirth. KKarma-mala consists in not knowing 
Siva as the only real agent or doer.” These three kinds of taints are involved in one another. 
Anava mala contracts one universal and absolutely free consciousness to an atomic, dependent, 
ignorant individual soul. It involves mayiya-mala since it makes the nondifferent universal 
consciousness appear as different. Merits and demerits are the qualities of the subtle body, 
which an individual soul wrongly thinks to be its qualities. Thus karma-mala also involves 
mayiya-mala since it involves false knowledge. Parama Siva’s volition, power of maya, 1s 


the cause of the formation of the three kinds of taints. 


Ksemaraja describes how an individaul soul is covered by three kinds of taints. Siva’s 
power of will, which is absolutely free and unrestricted, becomes contracted and assumes the 
form of auava-mala, which consists in the sense of being imperfect. His power of knowledge 
is gradually contracted in the world of difference, and His omniscience becomes fragmentary 
knowledge ofa limited number of objects. It becomes extremely contracted when it assumes 
the internal organs and the:external organs of knowledge, and becomes maylya-mala, which 
consists in apprehending all objects infected with difference. His power of action is gradually 
coutracted in the world of difference, and His omnipotence becomes limited power of doing 
a limited number of acts. His power of action is extremely contracted when it assumes the 
external organs of action and becomes karma-mala, which consists in doing right and wrong 


-actions. 


Yogiraja gives the following account of the taints. Anavamala is an internal impurity 
of the nature of nonapprehension which conceals the real nature of an individual soul even 
as a Stain veils the nature of gold. Maya, kala, vidya, kala, niyati, and raga are subtle 
coverings, which conceal the nature of an individual soul. Mayiya-mala is full of difference, 
or of knowledge of difference, which manifests its little knowledge and little agency. It is an 
internal impurity while skin, blood and the like are external impurities. Karma-mala makes 
an individual soul an impure, empirical knower,; who performs righteous and unrighteous 
actions, and acquires merits and demerits. Anava-mala, mayiya-mala and karma-mala are 
the subtle taints of an individual soul while skin, blood, etc., are its gross taints. Owing 
to these taints an individual soul gets contracted, like ether enclosed in a jar, although it is 
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all-pervasive. Thus an individual soul is enclosed in three sheaths—the bodily sheath, the 
_ vital sheath, and the mental sheath, and becomes atomic, although it is all-pervasive in its 


- real nature. 


Varadaraja defines 4nava-mala as knowing the mind-body-complex or not-self as the 
Self wrongly. An impurity is imagined in the selfitself by itself at its will, and constitutes 
bondage. It is of the nature of nescience. Bondage is created by an individual soul’s will. 
Varadaraja describes maya as the cause of the appearance of difference. Kala and other 
principles down to earth are of the nature of maya. He defines mayiya-mala as full of the 
appearance of different objects of knowledge, and as cause of the limited knowledge of diffe- 
rent objects. He defines karma-mala as merits and demerits or potencies of actions which 
‘produce birth and death and joys and sorrows. These taints produce bondage.” 


AN INDIVIDUAL SOUL BECOMES THE ABSOLUTE.—Ksemaraja describes how an individual 
soul or consciousness becomes the Absolute, universal consciousness, by introversion and rising 
to the status of the consciousness of Atman or Parama Siva after acquiring the perfect know- 
ledge of its authorship of the fivefold act of creation, maintenance, dissolution, concealment, 
and act of grace. When it knows its authorship of the fivefold act, the causes of its ignorance 
are removed, and its delusion generated by its own powers is destroyed. ‘Then it acquires 
free agency, gives up the contracting powers of extraversion, becomes introverted, rises to the 
status of the Supreme Knower, and becomes universal consciousness owing to the destruc- 
tion of the limiting kala. Thus it enters into the highest stage of universal consciousness which 
is itsreal nature. It is objected that the power of universal consciousness, by its very nature, 
cancels all difference, and should do so even at the stage of may, even as the sun manifests all 
objects even when it is covered by clouds. To this objection Ksemraja replies that the power | 
of universal consciousness, which is like fire, and which by its real nature, consumes the 
universe of different objects, partly consumes the fuel of the objects of knowledge, although it 
is covered by maya. When it descends to the sphere of maya, it does not burn them 
completely but only partially. It leaves behind their subtle impressions and rouses them 
to consciousness. Its power of devouring or assimilating the objects of knowledge to 
itself is proved by one’s experience. When an individual soul practises creation by unfolding 
the powers of the presiding Deities of the sense-organs, and when it practises dissolution by 
withdrawing the powers of these Deities, it acquires the power of universal consciousness, 
and assimilates the universe to itsself, When it acquires the power of universal consciousness, 
its coverings of the body and the vital forces are eclipsed, its essential nature is manl- 
fested, it assimilates the principles~ from Sadasiva to earth to itself, and makes them 
appear as identical with its real nature. It is said : ‘Just asa kindled fire consumes fuel, even 
so an individual soul consumes the fetters of the obiects of knowledge.” An individual attains 
to perfection when it experiences its body and other entities constituting the thirty six 
principles as forms of Parama Siva. 


Ksemaraja gives the following account of the means of attaining identity-conscious- 
ness called SAmbhavopaya. Mantras are composed of letters ; all letters are of the nature of 


universal consciosness of Siva. Logos, supreme speech (para vak), is nondifferent from the 
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light of universal consciousness, of the form of the eternally sounding great mantra, full of 
perfect ‘I’-consciousness containing all the powers represesented by the letters. It is expressed 
through the stages of pasyanti, madhyama, and vaikhari, Para vak is more subtle than 
pasynti vak. Pasyanti vak is more subtle than madhyama vak. Madhyama vak is more 
subtle than vaikhari vak which is an articulate sound. It assumes the réle of a limited subject. 
It does not reveal its form as Logos to an empirical knower, but reveals particular objects as 
different from one another. It reveals also the pure stage of nondifference but as veiled by 
difference. An ignorant person wrongly regards himself as limited to his body, vital forces, ° 
etc., being deluded by the various powers of the letters presided over by their Deities. 
In the stage of a bound soul the aforesaid Deities manifest creation and maintenance in 
regard to difference, and withdrawal or dissolution in regard to nondifference, and 
generate only fitness for limited difference. But, in the stage of the Lord, they manifest 
creation and maintenance in regard to nondifference, gradually reduce difference, 
and finally manifest the stage of nondifference. Utpaladeva says : ‘He who knows 
that all this glory is mine, and that all this universe is ‘I’ possesses lordship even when 
differences have their play.”’ An individualsoul is bound to empirical life because of its. 
being deluded by its own powers. It can realise its identity with the Absolute by immersion ; 
in supreme consciousness and bliss with the aid of Logos embodied in all mantras and enshrined 
in the divine power of perfect ‘I’-consciousness. 


Ksemaraja describes the Sakta means of attaining identity-consciousness (saktopaya) 
as follows.. The supreme power of consciousness called VameSvari, because she ejects the 
universe out of herself, and because she displays the empirical world of differentobjects for 
the experience of individual souls,manifests herself as a bound soul,as an empirical knower end- 
owed with limited knowerhood, limited agency, etc, because of the coverings of kata, vidya, 
raga, kala and niyati, in the form of khecari, as internal organs in the form of gocari, as 
external sense-organs in the form of dikcari, and as external existents in the form of bhicari. She 
conceals the real nature of self as ether of pure consciousness through the group of khecari 
‘powers, which consist in the powers of kala, vidya, etc. She shines through the group of 
gocarl powers, which preside over the internal organs whose main functions are ascertainment 
of difference, false identification of Self with different things, and apprehension of things as 


‘different, by concealing her real nature, which consists in ascertainment of nondifference. 


She shines through the group of dikcari powers presiding over external sense-organs whose 
main function is the perception of difference, by concealing her real nature which consists 


in the ascertainment of nondifference. She shines through the group of bhucari powers in 


the form of external objects of knowledge, which appear to be different from one another, by 
concealing her real nature as the Supreme Self of all and deluding bound souls. But, in the 
stage of the Lord, the Supreme Power (sakti) of pure. consciousness manifests herself as the 
ether of pure consciousness whose nature is omnipotence and other powers of lordship, as 
gocari whose nature is ascertainment of nondifference, as dikcari whose nature is perception 
of nondifference, and as bhicari whose nature is manifestation of objects as nondifferent 
from one another, as parts of one’s Self—all these revealing the inner nature of the Lord. 


f . 7. . . . ° 
‘Sakti’ (power) is feminine in Sanskrit. 
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Ksemaraja describes the means of attaining identity-consciousness called Aanavopaya 

as follows. When the supreme power of pure consciousness unfolds the power of udana which 
ascends through Susumna through the centres of mystic consciousness (cakra) and induces 
ecstasy, when she unfolds the power of vyana which makes a soul pervade the universe with 
its consciousness, and when she unfolds superecstasy which is a mass of pure consciousness 
and delight, a bound soul attains the state of the Lord and embodied release even when it 
is endowed with a body. When it ceases to identify itself with the void, the subtle body, 
vital forces, and the gross body, and when it recognises its identity with one universal con- 
sciousness, it attains identity-consciousness and embodied release. Saiva monism believes in 
embodied release. (Cp. Sarnkara). | 

Ksemaraja describes how the internal ccnsciousness of perfect ‘I’-consciousness, which 
is supreme trance, and which shines in all states, can be attained by controlling the vital 
forces. ‘The vital forces of inhalation (prana) and exhalation (apana) which run through 
Ida and Pingala do not flow in a straight path. Only when they are equilibrated by breath- 
control, and when Kundalini rises upward through Susumni, vital force flows in a Straight 
path. Breath-control is not necessary in an advanced stage of spiritual discipline. Concen- 
tration on the internal supreme consciousness results in trance which persists even in the 
waking state, dream, and deep sleep. It is not broken by the waking experience. Bhatta 
Bhaskara opines that the intuition of Self emerges as a result of, concentration on the internal 
supreme consciousness, of the cessation of the mental modes, and of the complete control of 
the vital.forces. Then a bound soul becomes pure Atman or or Siva. Varadaraja observes 
that concentration on the internal supreme consciousness or the centre (madhya) results in the 
perfect intuition of it, and in the transcendence of the empirical world. In this state an 
advanced yogin is immersed i in pure ‘I’-consciousnes transcending the universe. The internal 
supreme consciousness is called the centre, because it is the foundation of the universe, because 
it dwells within all created beings as their essence, and because it is full of experience. 
Vasugupta calls the process control ofthe centre. In this state a yogin is not deflected by 
determinations and differences due to the power of. maya, and his Sivahood is manifested. 
Vasugupta’s use of the word‘ madhya-satnyama’ has covert reference to arousal of Kundalini, 
Serpent Power, dormant Divine Power, at the basic centre and making Her ascend through 
the middle path, Susumna, and pierce the higher centres.2”7_ Sir John Woodroffe translates 

Kundalini as Serpent Power. But really it is Divine Power. 


WORLD AND SIVA-SAKTI.—The world is the unfoldment of the Lord’s power of action. 
Its creation is the expansion of divine power. Its maintenance is the continuance of it 
-as external. Its dissolution is its resting inthe Supreme Knower. These three acts are the 
expression of the Lord’s power. ‘His powers are the entire universe ; the Lord is 
endowed with these powers’. All known entities are of the nature of consciousness, which 
unfolds and contracts; otherwise they would never be known. This is the Saiva doctrine 
of Idealism. It is Absolute Voluntarism as distinguished from Sarnkara’s Absolute Idealism. 
The Lord persists in the acts of creation, maintenance and dissolution of the world. There 
is a difference between an agent and an effect. An effect is perishable, but an 
agent is imperishable. When an effort to produce an effect is “suppressed, the 
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effect is destroyed. But the agent’s agency is not destroyed. The divine agent is omniscient 
and omnipotent, and never divested of His power of ‘I?-consciousness. When His power of 
‘I’-conicsousness is enfolded, the created world ceases to be manifested. An advanced yogin 
who has realised his- icentity with the Lord, has the experience that the world is created, 
maintained and dissolved by his powers. Parama Siva, Who is absolutely free, is the cause 
of the creation, maintenance, and dissolution of the world. The supreme divine power full 
of perfect ‘I’-consciousness, nondifferent from Him, is the cause of the universe. When this 
divine power is unfolded, the universe is created, When it sustains the universe, the latter 
is maintained. When it is enfolded, the universe is dissolved. Maya, prakrti, atoms and the 
like, are different from the manifestation of universal consciousness,and, consequently, nonexis- 


tent. Hence they are not the causes of the universe. If they are of the nature of manifestation, 
they are universal consciousness of the nature of manifestation. For the same reason, space, 


time and form which are created by universal consciousness cannot manifest its real nature 
because it is all-preveding, eternal and self-complete. It may be objected that the universe is 
nonexistent if it is different from universal consciousness, that it is not the effect of universal 
consciousness if it is nondifferent from the latter, and that causal relation is not possible 
between two nondifferent entities. T’o this objection Ksemaraja replies that the supreme 
divine power of universal consciousness, pure and absolutely free, is unfolded in the form of 
the universe, and that, in this sense, the causal relation between them is ontologically true. 
Hence the power of universal consciousness is the cause of the manifestation of the universe 
consisting of knowers, means of valid knowledge, and objects of knowledge. The means of 


valid knowledge are not capable of proving the power of universal consciousness, that is 
absolutely free, unlimited: and self-manifest; 


they have the function of manitesting new 
objects. The Absolute is self-existent and salf-manifest. 


The power of absolute consciousness does not require any material to create the 
universe. It unfolds the universe in itself as the basis of its free will. Although the universe 
is nondifferent from the power of absolute consciousness in its rea] nature, yet the fromer is 
unfolded by the latter as if the former were nondifferent from the latter, even as the reflec- 
tion of a town ina mirror is manifested as different from it, although the fromer is really 
nondifferent from the latter. Unfoldment consists in manifesting what is unmanifest but 
existent. The existence of the universe means its identity with the power of absolute 


consciousness that is self-manifest. ‘The universe is manifold owing to the empirical difference 


between knowers and known objects. Parama Siva assumes the forms of empirical knowers 
and objects of knowledge by contracting His universal consciousness, and becomes all princi- 


ples, pure, mixed and impure, from Sivatattva down to earth and other gross elements. Bound 
souls are universal consciousness limited by kala, vidya, raga, kala and niyati produced by the 


_Lord’s mayasakti. Empirical objects are modifications of prakrti, a power of the Lord. They 


are not insentient but dormant consciouness. Neither individual souls nor objects are uncons- 
ous ; they are contractions of universal consciousness, and limited by time and space. When 


individual souls realise their identity with one universal consciousness, they pervade the 


universe with their consciousness and transcend it,and experience that it is created, maintained 


and dissolved by them. (Cp. Sakta Monism.) Parama Siva is omniscient, omnipotent, and 








-a Mirror and universal consciousness. 
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absolutely free. The body, vital forces, buddhi, and the void are not Atman. Universal 
consciousness is the ontological nature of the universe consisting of existents and nonexistents. 


_A known entity, being nondifferent from consciousness, is ful] of consciousness. So conscious- 


ness alone is the ontological reality of the world. The supreme, subtle, all-pervading, 


taintless, divine power of Parama Siva, of the nature of supreme bliss and immortality, the 


mother of all powers, is the creator, maintainer and destroyer of the universe. The internal 
vibration of the unfolding power of ‘I’-consciousness, identified with all powers, that is 
capable of destroying the universe of differences and determinations, is appropriately called 


Bhairava. He is the internal vibration of the nature of perfect ‘I’-consciousness. It perm- 


-eates the universe of different entities. 


¢ The manifold world of different entities is reflected in the Absolute, transparent, non- 
-different, universal consciousness, even as a town of diverse objects is reflected in a mirror. 


‘The universal consciousness of the supreme Lord is dovoid of differences; yet the world of 


‘different entities is reflected in it. Entities appear to be different from one another and from 


the Lord’s consciousness, even as different parts of a town reflected in a mirror appear to be 


different from one another and from the mirror. The difference of entities from universal 


consciousness and from one another is valid from the empirical standpoint. Their nondiflerence 
from one another and from universal consciousness is valid from the ontological standpoint. 
-The empirical knowers know their difference at the stage of common experience. But when 
‘they reach the stage of ecstasy, they know their nondifference. The former identify 
their selves with their gross bodies, vital forces, subtle bodies, or void, while the latter identify 
their selves with Atman. Atman is capable of receiving reflections of different entities, even 
as a mirror is capable of recciving reflections of different objects. Atman is not made 
different by different reflections, even as the mirror is not made different by different reflec- 
‘tions. Although universa] consciousness is one, transparent, and nontemporal, yet it is 
“manifested because of the excess of creative delight, as the manifold, temporal world of 
different subjects and objects despite its being nondifferent from the latter, even as a mirror 
is not affected by the difference of the objects due to space and time, which are reflected in it. 
Universal consciousness in different entities transcends them, although it is manifested in their 
forms, even as a mirror transcends the reflections of different objects in it. Universal con- 
sciousness transcends different entities as their experiencer, as capable of receiving their 
reflections, and is manifeted to itself in its essential nature. Although it appears to be mani- 


fold,yet it is one as consciousness, like a variegated cognition. But there is a difference between 


Different objects are reflected in a mirror, but are not 


created by it. But different entities reflected in universal consciousness are created by the 
latter out of the stuff of its consciousness at its will in itself as the foundation, and known to 


be nondifferent from itself with artistic experience of delight. A mirror is insentient. But 


; : : ‘ ‘ ee eset 
universal consciousness is of the nature of manifestation. An empirical knower's knowledge of 


difference is illusory, but the Lord’s knowledge of nondifference is valid. An empirical 


knower has nonapprebension of nondifference. Nonapprehension is the absence of 


apprehension of the perfect nondual Atman. The perfect universal consciousness is not 
manifested to an empirical knower, but the imperfect dual nature of subjects. is manifested to 


him. Hence the doctrine of reflection is irreproachable. 
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Maya, prakrti and earth are objects of knowledge. They are manifested as mere 
being as the final result of meditation on nonduality. The objects do not exist without 
being known; so they are of the nature of consciousness. The entities cannot be known 
without knowledge ; so knowledge assumes the forms of objects. Thus Saiva monism up- 
holds the doctrine of idealism and regards the universe as of the nature of knowledge. 
Bhatta Kallata says, ‘When differences are transcended, they are manifested as mere being” 
or universal consciousness. It is the supreme Brahman, of the nature of nondifference, 
omnipresent, eternal, and true, that abides in divine power of the nature of consciousness. 
Hence differences are ultiinately unreal. When the knowledge ‘I am all’ is repeatedly 
practised, the appearance of all differences is dissolved, delusion of maya in the form of false 
conceit of the mind-body-complex as self is destroyed, contraction of an atomic soul is 
removed, and it merges in Brahman of the nature of perfect consciousness and bliss. It 
ceases to identify itself with the gross body, vital forces, the subtle body, or void, and becomes 
Brahman. Thus Bhatta Kallata, Abhinavagupta and Yogiraja regard differences as 
reflections in the Absolute and as ultimately unreal. Somdananda holds that all are of the 

Utpaladeva avers that all are Siva since they are of the nature of 
In a sense, Siva is not different entities, but they are of the nature of Him. 


nature of Siva. 


consciourness. 
In another sense, Siva assumes the forms of different subjects and objects with his power of 


maya.*9 

Vasugupta calls Parama Siva or Atman, a dancer, an individual soul a stage, and its 
sense-organs spectators. He displays the world-drama in Himself as the foundation by His 
sportive internal vibration, and manifests the mental stages of waking, dream, deep sleep, 
and ecstasy by veiling His real nature as universal consciousness in an individual self or 
knower. He is the universal consciousness contracted by the five coverings, wrongly identifies 
himself with his vital forces, subtle body, or void, has the states of waking, etc, and called 
the stage because it delights in the world-play and fun. Siva, the Supreme Yogin, 
manifests the world-drama from Sadasivatattva to earth and other elements. The sense- 
organs are spectators. Siva manifests the world-play to an individual soul’s sense-organs, 
which execute their functions with the powers of the Lord, and which cannot veil His 
nature aS omniscience and absolute freedom. They are enchanted with the world-drama 
manifested to them. Siva veils Himself in an individual soul, called the inner self, and 
unfolds His world-drama outside. °° 


ENJOYER, ENJOYMENT AND ENJOYED.—Enjoyment (bhoga) means enjoyment of pleasure. 
It includes suffering pain. Pleasure and pain are objects of enjoyment and suffering, respect- 


ably (bhogya). Enjoyment implies an enjoyer (bhoktr) or experient. Kallata argues that 
an object of pleasant or painful experience is produced and destroyed, but that an experient 
being of the nature of pure consciousness is neither produced nor destroyed, and is there- 
fore eternal. There is difference in the objects of enjoyment or suffering, which originate 
and perish. But the enjoyer, being of the nature of pure consciousness (cit), has neither 
origin nor end. The experiencer is omnipresent, and persists in waking state, dream, and 
deep sleep, and is always awake. Ecstasy and superecstasy are knowable through Agama. 
There is no state in which Siva, Absolute Experient, does not exist in thoughts, words and 
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objects. He ialways exists as objects of pleasant and painful experiences in all states. 
So the Absolute Experient (bhoktr) alone exists in the forms of objects of experience. 
There are no other self-existent objects of enjoyment and suffering. Siva is the experient, 
_pleasant and painful experiences, and objects of enjoyment and suffering. Somananda avers 
‘that Siva is both: nondifferent and different, nondifferent as the experient, and different 
as objects of enjoyment and suffering. Being an experient is the constant state of Siva 


in all objects of pleasant and painful experiences.”! 


KNOWER, KNOWLEDGE AND KNOWN.—Kallata argues that the omnipresent Lord endowed 
with supreme power shines in knowledge and knowable objects in the waking state and 
dream, and that He shines as of the nature of pure consciousness in deep sleep and ecstasy. 
The Supreme Knower, Siva, shines in individual souls or limited knowers of empirical objects 
through His power of maya in waking state and dream. But Siva in harmony with His power 
shines in deep sleep and ecstasy as pure consciousness. Empirical] objects of knowledge are 
made of sattva, rajas and tamas, and abide in Siva’s power of maya; yet they cannot exist 
without being known by the Supreme Knower, Whois omniscient. He ejects them out of 
Himself for the knowledge of limited knowers. The distinction between empirical knowers 
and objects of knowledge is made by Him through His power of maya, and is transcended 
by Him. ‘They cannot veil His self-luminious nature?2, Utpaladeva argues that Siva is the 
one inner Atman ofuail individual’souls, is immanent in the universe, assumes its form, and 
is endowed with undivided ‘I’-consoiousness in the form ‘I am this’. He creates the universe 
by His volition, which is of the nature of ‘this’ or object of knowledge. He creates buddhi 
which knows objects. He knows both subjects and objects through His ‘J’-consciousness as 
of the nature of ‘this’. He creates them by His power of action and His power of delight, so 
that the former may know the latter, and experience joys and sorrows. Individual souls 
experience joys and sorrows because of sattva, rajasand tamas due to his power of maya. 
They are overcome by maya, and do not know their essential nature as Siva. The gunas 
are modified into sense-organs, internal organs and objects of knowledge. Their differences 
are due to his power of maya, He has powers of being, delight and action, when He assumes 
these forms through His power of maya. Individual souls do not possess these powers, but 
they are endowed with sattva, rajas and tamas produced by His power of maya, and experi- 
ence pleasure, pain and delusion. The objects of knowledge are ‘this’«consciousness of Siva, 
mixed modes of the gunas, different from one another, and produce different feelings in differ- 
ent souls. They appear different from one another owing to the souls’ acts of discrimination 
due to their vital forces. They appear to be common objects of their perceptions because 
of their distinct manifestations through the cognitions produced by them in the souls, When 
the souls destroy their distinct cognitions by concentration and meditation on Siva—One 
universal consciousness, they gradually attain to the status of the Lord. When a limited 
knower knows himself to be the Supreme Atman of the universe, while knowing different 
objects, as ‘I am this’ or ‘this is my creation’, he is released. “His consciousness expands and 
permeates the universe, identifies itself with universal consciousness insmanent in it, and trans- 
cends ee limits of his knowledge created by Siva’s power of maya. A bound knower knows 
tre objects of knowledge as different from one another and from himself. But a released 
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ciousness, he is called the Lord. Siva knows the universe as His body, but a bound knower 
knows it as diverse because of his being tainted with attachment, aversion, nescience, egoism, 
merits, demerits, their maturation, and dispositions of actions. His nescience of his essen- 
tial nature as universal consciousness is the cause of his knowledge of difference. When he 
is purified of taints due to his nescience. he becomes an unlimited knower, and knows himself 
to be so. The Lord is the Supreme Knower ofall valid knowledge because of His absolute 
freedom. He alone isthe independent Knower, and does not depend upon any means of 
valid knowledge. The Supreme Knower creates external objects, internal cognitions in 
limited knowers and iheir temporal order. He creates objects, means and different kinds of 
valid knowledge. He creates the difference between knowers and known objects by His 
volition, knows them to be different from each other, and yet knows them to be nondifferent 
from Him as universal consciousness. 


Diverse objects of the universe are proved by means of valid knowledge, founded in 
Him, the Supreme Knower. They have dependent existence due to His volition with the aid 
of His power of: maya in the inferior empirical order; they are created or manifested by Him 
and dissolved or made unmanifest by Him. He istheir real essence. They are universal 
consciousness in, their real nature. He is the foundation of the world of diverse objects. Thus 
Siva, the Supreme Knower, is the foundation of knower, knowledge and known object?s. 


Abhinavagupta adduces the following arguments elucidated by Jayaratha to prove 
that Siva, of the nature of manifestation, is the ontological reality of a knowable object. 
What is of the nature of nonmanifestation cannot be manifested, nor can it be real. Mani- 
festness of blueness of a blue object is not its ontological nature. Were it so, it would always 
be manifested to all, and it would not be manifested to some at some time, and all would be 
omniscient. Siva ofthe nature of manifestation, the Supreme Knower, is the ontological 


nature of an object of knowledge. Any other limited knower is not its ontological nature, 
since it does not know the object as nondifierent from itself. No object can exist, which 


cannot be manifested A blue object being manifested in relation to manifestation is itself 
of the nature of manifestation, and as such is manifested. (Cp. Berkeley). What is not of the 
nature of manifestation is not manifested. Even the absence of an object (eg., ajar) onthe 
ground is of the nature of Siva because of its being perceived as different from the ground. 
So it is said, ‘‘Nonapprehension also being cognised is of the nature of Siva of the nature age 
knowledge.” What is manifestation is always manifested, This fact being undeniable, -it 
does not require any proof. Siva is the ontological reality and manifester of the proofs of 
entities. A proof depends on Siva of the nature of ‘I’-consciousness in order to prove. its 


-manifestness, or that of another entity. The Lord of the nature of manifestation of other 


entities is the foundation of all proofs. ‘The Madhyamikas deny a knower, knowledge, anda 

knowable object. The Yogacaras deny a knower anda knowable object. The Vaibhasikas 

deny a knower. Buta proof in order to prove the non-existence of an entity presupposes 

the existence ofa prover. Provability of an object depends on the existence of the self- 

existent and self-proved Lord, Who makes one prove it. Sothe Buddhists’ proofs are 

invalid, since. they presuppose the existence of the Supreme Knower of the nature. of mani- 
H. P.—8 
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festation. He is the foundation of a knower, knowledge and a knowable object. A proof 
is so called, since it proves a knowable object as characterised by ‘thisness’, and since it 
depends upon different kinds of manifestation. They rest upon the Supreme Knower of 
the nature of consciousness. He is not provable by any proof. If He were so, the acc of 
proving Him would dedent upon another Knower and so onto infinity. So He is self- 
existent and self-proved. He is independent and free, controls all entities, is unlimited 
by space, time and form, ubiquitous, eternal, and of the form of the universe. He mani- 
fests the variety of empirical knowers and empirical objects.*4 


AGENT AND OBJECT OF ACTION.—An action implies an agent or doer and an_ object of 
action or effect. Kallata argues that an effect is destroyed, but that an agent is not des- 
troyed, since ullimately Siva is the only agent. An agent is of the nature of pure cons- 
ciousness, and is neither produced nor destroyed. An effort which produces an effect is 
destroyed, but an agent who makes an effort is not destroyed. Power to produce an effect, of 
the nature of activity of external organs Of action, is destroyed. When the activity of the motor 
organs ceases, the power to act ceases. But the conscious agent or Self does not cease. Siva, 
the Supreme Agent, is imperishable, although an effect is perishable. He Who is inward-look- 
ing, omniscient, omnipotent, cannot be destroyed,and experiences the universe as His manifes- 
tation. Somananda avers that from the standpoint of the highest knowledge Siva is an agent 
or doer, an object of action, an instrument of action, activity and fruit of activity. Utpala- 
deva adduces the following arguments to show that Siva is the Supreme Agent. His act of 
manifesting diverse objects is His creative act, which is an act of volition. Unconscious entities 
—prakrti, atoms, etc.— cannot create nonexistent entities. A conscious agent is a cause, and 
an object of acticn is an effect. A nonexistent entity cannot come into existence. An existent 
entity also has no use of coming into existence, for it is already existent. Siva alone can create 
a nonexistent entity by His volition, and make it knowable by limited knowers through exter- 
nal sense-organs and internal organs. He alone is capable of acting within and without and 
creating or manifesting external objects and internal cognitions in a temporal order. External 
entities and internal cognitions can equally abide in Him for their manifestation, existence, 
extermality, and actions, Who creates, maintains and knowsthem. Seeds are unconscious 
and so cannot create sprouts. The Lord is conscious, and can create them by His volition. 
His power of niyati connects specific causes with specific effects. Some yogins also can create 
jars and sprouts by a mere fiat of will. IJnsentient entities which are not related to each other 


cannot be related as cause and effect. So prakrti and atoms cannot produce diverse objects _ 


of the world as the Samkhya and the Vaisesika, respectively, suppose. So the relation of the 
causal act and the agent of action can exist in Siva alone—the Supreme Knower. If cause 
and effect are of the nature of each other, they are identical ; ifthey are different in nature, 
they are not of the nature of each other. The Lord’s act is temporal. He is an agent, and so 
can be a cause, for He can create an effect by His free volition. He can create a difference 


of cause and effect within Him, which is empirical only. Difference and nondifference cannot 


exist in an insentient entity, as it is nondifferent in nature. Each insentient entity has its own 
nature ; so different insentient entities have different natures, and so cannot be related to 
each other as cause and effect. But they can existin one Lord of the nature of universal 
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consciousness, since He is capable of receiving reflections of many insentient entities in the 
mirror of His consciousness.’ An insentient entity. has no will to become, and so cannot be- 
come an agent owing to the absence of freedom. The one Absolute Knower causes the 
diversity of manifestation of different objects by His creative will, and assumes their forms. 
So the free Lord’s volition to manifest Himself as the diverse objects of the world is their 
cause. All causation is will-causation. (Cp, James Ward & Martineau). 


The Lord’s eternal act of ‘I’-consciousoess is His nature and devoid of origin, end, and 
sequence. But His act of manifestation of different entities out of His power of maya has 
sequence due to His power of time. ‘Time produces sequence. Sequence depends upon differ- 
ence. Difference depends upon the manifestation and nonmanifestation of entities. He mani- 
fests spatial order by creating diversity of co-existent objects externa) to one another. He 
manifests temporal order by creating diversity of successive events which cannot coexist with 
each other. A limited knower alone knows different events in succession. But the Absolute 
Knower does not know them in succession. A limited knower alone knows the spatial order 
But the Absolute Knower knows all entities together, as nothing is 
unknown to Him. He creates the difference between subjects and objects by His will, and 
knows them as different from one another and yet as nondifterent from Him in their essence. 
Different entities are related to one another, and are known to beso by the one Absolute 
Knower in Whom they abide. Agent, action, effect, temporal order, spatial order, etc., can 
be created, related to each other, and known to be so by the Absolute Knower alone. They 
are real to the limited knowers, because they serve their practical purposes. External entities 
have no innate power of producing their effects ; causes can produce their effects because of 
the Lord’s volition. Even they do not independently produce their effects, and they do not 
by themselves cease to exist. They exist so long as they are manifested by Him. Thus the 
Lord is the Supreme Agent of all effects or objects of action5, 


of external entities. 


SIGNIFIER AND SIGNIFIED.—Kallata argues that empirical knowers distinguish between 
words and objects signified by them. Their cognitions of objects are interpenetrated with 
words. But when they cease to identify their souls with their gross bodies, subtle bodies and 
void, they transcend the distinction of words and objects, and become universal conscious- 
ness. Siva assumes the forms of cognitions, words and objects with His power of maya, 
and deludes bound souls. He destroys their delusion with His power of granting grace, 
and enables them to transcend the distinction of cognitions, words and objects due to His 
power of maya, and makes them realise their identity with Him. Siva’s power of action 
existing in bound souls is the cause of their bondage, and is not known by them. They are 
deluded by His power of maya, and identify themselves with their mind-body-complexes. 
Their essential nature is veiled by the divine powers presiding over letters constituting 
words, and by those presiding over the objects of cognition. They experience joys and 
sorrows, because they identify their souls with manas, buddhi, and ahamkara owing to the 


‘absence of freedom. But when they know Siva’s power of action existing in them, it gene- 


rates superior and inferior supernatural powers. When they cease to identify their souls 
with their subtle bodies, they create objects of knowledge and objects of enjoyment and suffer- 
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ing, and become the transempirical Knower and Experient. When they attain to this 
stage, they become the Lord of the circle of powers (cakresvara)%6, | 


MATRKA—Vasugupta says, “Ihe powers presiding over the letters (4 to at) are the basis 
of empirical cognitions’. Bhartrhari says, ‘There are no cognitions which are unattended with 
words ; knowledge is always of the nature of words. It is not manifested without a word.’ 
Varadaraja observes, that empirical cognitions of external objects and internal cognitions of 
empirical egos are attended with the knowledge of words and differences, and that they do 
not rest in the knowledge of one’s Atman. The presiding Deities of the letters delude bound 
souls by veiling their real nature as pure consciousness and bliss and by producing false 
conceit of self in their bodies and the like, and overcome them with empirical cognitions of 
objects attended with their names. These souls do not know that they are identical with divine 
power in their essence, and that objects and names are their own creations in that they are 
creations of divine power. When their pure knowledge is eclipsed, the powers of matrka 


delude them.?7 


MANTRA—A mantra is so called for the real nature of one’s self is known through reflection 
on it as nondifferent from the Supreme Self. Reflection on the Deity represented by a 
mantra results in the knowledge of identity of a soul with the Deity. The mind ofa 


worshipper reflecting on the Deity embodied in a mantra becomes identical with Him. So 


Vasugupta calls a yogin’s mind a mantra. It experiences Atman, and becomes the Supreme 
Knower unlimited by time, space, and endowed with omniscience and the like. A mantra is 
so called for it releases a soul from bondage through reflection onit. Reflection is meditation 
on the munifestation of Atman of the nature of perfect ‘I’-consciousness. It unites a soul 
with divine power. A mantra is a mystic syllable (e. g.,‘Om’), a word, ora group of words 
charged with mystic, divine, spiritual power. The secret of a mantra lies in its power of 
manifesting pure knowledge because of a soul’s immersion in pure, undifferentiated, 
supramental, transcendental consciousness. A mantra consists of sounds, and embodies pure 
knowledge. It is composed of letters, and all letters are of the nature of Siva. Vowels 
are like seeds, and consonants are like the womb ; they are of the nature of Siva and Sakti. 
So mantras are of the nature of the Lord and His divine power, though empirical sounds are 


full of empirical knowledge of differences. They are, in their real nature, one universal 


consciousness and power. Agama says, ‘Mantras ought not to be discussed or disputed by 


persons of small intelligence. Wise persons ought to put faith in them on the authority of 


Agama’. ‘All gods are of nature of mantras ; al] mantras are of the nature of Siva. Know 
a mantra to be of the nature of Siva, and meditate on Him, and mutter a mantra repeatedly’. 
‘The Lord, the dispenser of mantras, consumed all nescience of a sage by the virility of a 
flame rising from the fire of His mystic sound’. The Saktas regard mantras as rays of divine 
consciousness. The Vaisnavas regard them as composed of infinite consciousness and : bliss, 
and identic: 1 with the Lord. The nature and power of mantras are incomprehensible by the 


intellect. But they are facts of spiritual experience, and should not be brushed aside by the 


sceptics. 
A mantra is the real nature of the power of universal consciousness. A yogin’s: inner 
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effort to reflect on the meaning of mantra generates the experience of its identity with divine ’ 


power embodied in it. . He can experience its real nature by continuous meditation on the 
Deity enshrined in it, and by constant repetition of it for certain periods. Its power is 
revealed by the Lord at His will through meditation on the Great Lake (mahdhrada). But 
it is not revealed to a yogin of limited power of meditation, who strives for trifling 
Supernatural powers produced by nada, bindu and the like. Vasugupta says, ‘‘The experience 
of the power ofa mantra is acquired through meditation on the Great Lake. The Supreme 
Divine Power permeating the universe unlimited by time and space, the essence of mantras, 
transparent and profound, and replete with perfect ‘I’-consciousness, is called the Great 
Lake. Meditation on it generates the experience of a yogin’s identity with it—revelation of 
Atman. Mahamantra is the essence and power of all mantras, which is replete with perfect 
‘I’-consciousness. The exp:rience of it takes the form of the revelation of one’s Atman, It 
is acquired through constant meditation on one’s identity with the Great Lake after completely 


withdrawing the mind from external objects®®. 


MASTER.—Vasugupta says, “A master is the means.’ He is the means of liberation of a 
disciple from bondge, since he initiates him in a mantra, since he teaches him the potency of 
a mantra, a mudra and the like, and since he instructs him in the ways of spiritual culture. 
Siva is the supreme end, <A master is the means of realising the end, for he reveals the 
pervasion of a mantra and the like. Or, he is the supreme divine power in the nature of 
God’s grace, which becomes a means of liberation through a human teacher. A master is 
equal to Siva for he reveals the potency of a-mantra.. Mantras are eternal and devoid of 
origin and end. A master has awakened his divine power through a mantra, and can impart 
it to a disciple. Vasugupta says, ‘“‘A master who is avipastha is competent to impart the saving 
knowledge to an eligible disciple.” One who has acquired mastery over the divine powers 


presiding over letters can awaken divine power ina disciple by one’s power of knowledge. 


A prince of yogins, who has identified himself with Atman pervading the universe, who has 
recognised mantras as rays of the Lord of the nature of pure consciousness, and who has 
mastered the powers presiding over letters, is called avipastha, and is competent to be a 


master. ‘The universe is known by him to be the unfoldment of His power, and to be created 


maintained, and dissolved by His power. .He abides in his being as one universal, pure cons- 
ciousness in the states of creation, maintenance, and dissolution. He has realised his identity 
with the Lord®®, The Saktas and the Vaisnavas also regard a master as equal to the Lord. 
Regarding him asa human being isa sin, like regarding a mantra as a mere collection of 


letters or sounds, 


INITIATION.—A master initiales a disciple in a mystic syllable or word or a group of words 


(mantra) and instructs him on spiritual practice. Initiation (diksa) is so called because it 
gives the knowledge of Atman and because it destroys the fetters of bondage. A person 


enlightened with saving knowledge and identified with Siva alone can initiate another eligible 
person because of the descent of divine power (saktipata). An unenlightened person cannot 
enlighten another. One who has realised one’s identity with Siva is able to rouse in a disci- 
ple recognition of himself as Siva or universal consciousness, freedom and bliss. Initiation 
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in supreme liberation brings about realisation of one’s Atman, identity with Siva, and attain- 

ment of supreme bliss. It brings on transcendence of the empirical universe, complete control 

over the powers of internal organs, and entrance into the inner supreme consciousness, 
When there is very strong descent of divine power ona soul through a competent 


master who initiates a disciple, he realises himself as Siva or the Absolute. He doesnot re- 


quire repeated practice of any spiritual discipline. This way is called no-means (anupdaya). 
Initiation is necessary for release. Siva is eternally manifested as ubiquitous consciousness, 
which is His nature. He does not forsake His ubiquity when He assumes various forms. 
Those souls, which are interpenetrated by the most intense divine power descending on them, 
and which are purged of all determinations enter into the consciousness of Atman without any 
means or spiritual discipline. Their means is gradual entrance into perfect consciousness. 
Abhinavagupta calls it no-means or the fourth means. 

A person, who experiences that the whole world is full of him, and his play, is identified 
with Siva, and released in embodied life. Siva, the object of meditation, is manifested in his 
mind. Whenever he desires to realise his identity with Siva, he utters his mantra which 
embodies Him. Because he is devoid of false knowledge, he experiences immortality in the 
form of consciousness of his essential nature unveiled by nescience. He abides in the essence 
of a mantra, supreme, transcendental consciousness and bliss, and thus experiences Atman or 
Siva, Thisis initiation in beatitude, which gives identity with Siva or manifestation of his 


nature??, 


ALL RELATIONS PRESUPPOSE THE SUPREME KNOWER.—Entities are of two kinds : sentient 
and insentient. Insentient entities are known and acted upon by sentient souls. Knowledge 
and action are the essence of sentient souls. Knowledge is self-proved or self-aware in one’s 
self. Its action is expressed ina bodily action which is perceived by oneself and others. 
Atman, Supreme Self, the Lord of one’s soul and other souls, is known by ‘I’-consciousness. 
Their essence, Atman, is veiled by His power of maya. Some hold that there is one indeter- 
minate consciousness. Others hold that there are many determinate cognitions such as re- 
collection, doubt, inference and the like attended with words. Both these views are wrong. 
The permanent Atman is different from indeterminate and determinate cognitions, and is 
not manifested in them. Common persons do not apprehend Atman transcending the mind- 
body-complex by ‘I’-consciousness atteneded with a word. Atman is the knower of appre- 
hension. When apprehension is destroyed, its recollection persists. Hence Atman is the 
permanent knower’!, 

The Buddhist raises the following objection to the Saiva view. When the apprehension 
of an object is destroyed, the object no longer exists since all entities are momentary. So even 
if self’s recollection persists, it is without an object, and, consequently, cannot lead to an 
action on the object. Apprehension produces a residual] trace, which produces a recollection ; 
recollection imitates the previous apprehension, and manifests it with its object. Hence there 
is no use of the so-called permanent self to account for recollection, Ifa residual trace be 
regarded as self, it can account for recollection. The remembering selfis as unnecessary as 
the apprehending self. The so-called permanent self is not made different by its difterent 
states—pleasure, pain, cognition, volition, etc,, and so cannot recollect the object of the pre- 
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vious apprehension, Hence the remembering self is as imaginary as the apprehending self. 
Ifa cognition were of the nature of consciousness, it would be permanent like self. If it were 
Not conscious, it could not manifest an insentient object. It may be argued that a cognition 
is buddhi, which is insentient, that as it receives a reflection of self, so it receives a reflection 
Of the object, and that thus an object is manifested. An action also exists in an object and 
because it has no permanent self which can combine its successive 





is produced in its place, 
Parts into a unity. Norhas it any substratum persisting for a long time and being of the | 


Same nature. An action isa mode of motion, and has a unique existence ina body and 
the like enduring at many times and in many places, because no other action than this is 
Perceived. The relation of an action and an agent cannot be known without the relation 


Of cause and effect. An antecedent event occurring, a subsequent event occurs. A cause 
An effect is known through causal relation. A relation exists 





Occurring, an effect occurs. | 
between two relata. One self cannot exist in two relata. Two self-existent entities also 


Cannot depend upon each other. Hence a permanent actor isas imaginary as a perma- 


nent knower, and so Atman cannot be the Lord of all beings. The Saiva gives the following 


reply tothe aforesaid objection. It is true that a past apprehension produces a residual 


trace, and that a residual trace produces a recollection, but that recollection exists in the self 
which is permanent. The self remembers the object of the past apprehension, but reco!lec- 
tion does not manifest the object of the past apprehension. All knowledge, which manifests 
the nature of an object, is self-aware, and is not apprehended by another cognition. -The 
| Cognition of a colour is self-aware and manifests a colour. The cognition of a taste is self- 


aware and manifests a taste. The cognition of a colour does not manifest a taste, and the 


Cognition of a taste does not manifest a colour. A recollection produced by a residual trace 


of a past apprehension merely resembles the latter, but does not manifest it, and because it 
Cannot do so its similarity with the latter cannot be definitely known, It may be argued 
that a recollection wrongly cognises the object of the past apprehension as the 
Cognition produced by a shell wrongly cognises silver**. The Saiva replies that the 
manifested and its object being destroyed, the cogni- 


Past apprehension being not 
An illusory 


tion of the object at present should not be called a_ recollection of it. 
cognition also cannot cognise the object of a past cognition without being related to 
it. So itis better to hold that a-recollection is produced by a residual trace of a past 
apprehension, and that the former cognises the object of the latter. A recollection is a 
A determinate cognition is insentient, and so cannot cognise the 


determinate cognition. 
But the conscious self can manifest or cognise a past object. 


object of the past apprehension. 
Cognitions being different from one another, and being self-aware, they cannot cognise other 


cognitions and. their objects. But practical actions of common people are produced by 


cognitions cognising the objects of one another.- Thus there will be collapse of practical life. 
Hence the Saiva holds that the Lord of the nature of consciousness assumes the form of the 
Cognitions, recollections, negations, etc., are His powers. He 


universe of diverse objects. 
He apprehends the 


relates different cognitions to, one another, and apprehends their objects. 
n because its object isnot unmanifest to Him. So recollection 


object of a past apprehensio 
He manifests the 


is the recognition of au object cognised by a past apprehension by Him. 
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specific individual apprehended in the past because He is eternal and because He apprehended 
_it in the past. He can remember the object of a past apprehension even when it is destroyed. 
Otherwise, the recollection of the object of a past apprehension cannot be accounted for. If 
a recollection were different from the past apprehension of the object, the remembered object 
would not be manifested. Hence the present recollection and the past apprehension have 
. identity in nature, and He is their Knower. The objects perceived i in the past and remem- 
bered at present are manifested separately, but the past apprehension of it is not manifested 
separately, because one’s Self is manifested as ‘I perceived it in the past’—Self being the 
object of ‘I’-consciousness and enduring in the past and the present. The cognitions of the 
omniscient yogins also are not manifested by other cognitions, but are self-manifest ; they are 


manifested by the Self in which they subsist. When they are objects of knowledge, they are 


manifested by themselves. Sometimes the past apprehension and the present recollection are 
cognised separately by the Self in such a form as ‘I perceived the object in the past and I 
. remember it now’. When the Self perceives an object in such a form as ‘I perceive this jar’ 
or ‘this is a jar’, it perceives the object as related to or known by the Self; it does not perceive 
the object as unrelated to the Self. Sometimes the self knows an object 1 in such a from as 

‘This is perceived by me’ or ‘This was perceived by me’. Thus the subject and the object are 

manifested separately in the self. But the distinctness of the manifestations is due to the 
_ power-of maya. Even when an object is manifested separately from the percepient Self, 

really.it’ is manifested as perceived by the self as existing outside it. An object would not be 
manifested if it had not the nature of being manifested ; it would not be manifested by a 

cognition if it were not manifested before its. cognition. An object’s being manifested is its 
- manifestation ; they are not different from each other. An object which is of the nature of 
being manifested can be manifested by a cognition. The existence of an object can be proved 
only when it is manifested. If it is of the nature of being manifested, then only can it be 
manifested by a cognition. If external objects were proved by the occasional manifestations 
-of object-cognitions, then mere consciousness, which is nondifferent, could not be the cause of 


_a variety of manifestations or object- cognitions. The manifestations of insentient objects prove” 


-their existence ; their being manifested only proves their existence. Hence mere consciousness 
is the ontological reality in them. Although it is nondistinct, yet distinct cognitions or 
manifestations of objects prove the existence of the latter as external, like the objects of 
perception. The revival of diverse residual traces is not the cause of the variety of manifesta- 
tations or cognitions of objects, since there is no cause of the revival of the variety of residual 
traces. The revival of various residual traces is not different from consciousness. The revival 
of them is uncaused. Hence external objects are the causes of the different manifestations or 
cognitions of them. But practical actions of people follow upon the manifestations of objects 5 
the latter are of the nature of manifestations. Hence the assumption of external objects is 
needless. Further, they cannot be proved by any means of valid knowledge, since they appear 
to be both composed of parts in that they are possessed of contradictory qualities, and since 
they appear to.be devoid of parts ih that they are related to six directions in many ways. 
The Lord of the nature of infinite consciousness manifests all objects existing within Him as 

external to Him through His volition without any external material, even as a yogin manifests 


objects external to him without any material.*® 


— 
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There was never any manifestation of a self-existent external object. So the 
existence of the latter cannot be inferred from the former, as a seed is_ inferred 
from a sprout. The external objects cannot be inferred from their manifestations, 
since they were never perceived as external to consciousness. All objects are mani- 
fested as existing in the Lord, and cannot be manifested without His volition. They 
cannot be the objects of His volition if they do not exist within Him as nondifferent from His 
cognitions. His volitions and creation of objects refer to the same manifestations of the same 
objects. ‘I’-consciousness is the essence of the manifestation of an object. Otherwise, the 
manifestation tinged with an object would be insentient like a crystal. Butitis transparent 
and receives the reflection of a seemingly insentient object; it is consciousness attended with 
‘J’-consciousness. The manifestation ofan object exists in Atman which alone has cons- 
ciousness; theact of consciousness is the agency of the conscious Self. So Self is different 
from an insentient entity or matter. Self is of the nature of consciousness attended with ‘I’ 
consciousness ; freedom is its essential nature; this islordship of the Supreme Self or Lord. 
His agency of manifestation and all-pervading being unaffected by time and space are of the 
nature of ‘I’-consciousness. It is the essence of His nature. He knows Himself, and yet His 
freedom is not affected by His knowing Himself. He does not know an unknowable 
entity under the influence of something over which He has no control. If He knew 
such an entity, His freedom would be compromised. The Lord freely creates the diverse 
objects of His knowledge, and manifests them as external to Him to fulfil the practical 
purposes of common people. He is identical with His ‘I’-consciousness. He knows Himself, 
but does not make Himself different by knowing Himself. The Lord of the nature of 
manifestation manifests the universe of diverse objects, which is really His Self, as if it were 
different from Him through His power of maya. The Absolute Consciousness is knowledge, 
perception, recollection, doubt, determination,—modes of manas and buddhi—in their 
essence. They refer to the manifestations of objects which appear to be different from 
Atman. But really they are nothing but universal consciousness, There is ‘I’-consciousness 
even at the time of immediate apprehension. It is Atman’s consciousness of an object. 
Atman’s action on an object depends upon its desire to appropriate it or reject it. So it 
depends upon Self’s consciousness of the object. The determinate knowledge ‘this is a jar’ is 
manifested as different from Atman. But it is really nothing but the power of Absolute 
Consciousness different from names and forms—diverse objects—and is manifested to Atman 
as nondifferent from Him, and not as ‘this’-consciousness. Absolute Consciousness appears 
to be different objects because of the Lord’s power of maya, in space and time and as 
successive through perception, recollection and other kinds of determinate knowledge. 
‘J’-consciousness, which is of the nature of manifestation embodies Logos in the form of ‘IT’ ; 
yet it is nota false cognition, but a true determinate cognition devoid of duality, difference, 
or a counterentity.44 A jar anda non-jar different from each other are manifested as negating 
each other. But there is no manifestation of a nonmanifest entity as there is manifeetation of 
a manifest entity. So there is no nonmanifest entity which a manifest entity may negate. 
Hence the manifestation of the manifest Atman is not a false cognition. The cognition of a 
jar is ontologically false because it appears to be different from the free and independent 
Knower in Whom it is manifested as a cognition. But an empirical self, which wrongly 
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identifies itself with its body, vital forces, buddhi, or void appears to be different from Atman 
or Lord because of His power of maya. The cognition of it is false because its ‘I’-conscious- 
ness negates other objects and because it is not perfect ‘I’-consciousness in the form ‘I, am 
the universe’. In Atman’s perfect ‘I’-consciousness there are no other objects different 
from it. His ‘I’-consciousness does not negate other objects different from it. An 
empirical self’s cognitions of objects are ontologically false,because they appear to be different 
from Atman because of His power of maya. Its cognitions of objects modified by the residual 
traces of its past cognitions with the help ofits egoism are ontologically false’ because it 
wrongly identifies itself with its body, vital forces, egoism, or the like. The Lord Himself 
enters into a body and the like, and manifests diverse objects at His will outside Him, 
which really exist within Him. He manifests them through His power of agency successively, 
He enters into a body and the like, and manifests Himself as an empirical self or. knower. 
He manifests Himself as ‘I’ and ‘this’ simultaneously. He abides in all cognitions of 
objects,—determinate cognition, recollection, negation, etc.,—in empirical knowers, 
and manifests Himself within them. He directly manifests Himself in the internal 
cognitions in the form of the manifestations of external objects. But in recollections 
He manifests Himself in the form of the past perceptions. Therefore recollections are 
said to be produced by their residual traces. The Lord’s omniscience and omipotence 
are manifested in the cognitions of all objects, which He desires to create or manifest. He 
is the Supreme Knower and creator of all objects which are manifested in succession. But 
He transcends the temporal order, and is of the nature of infinite and eternal conscious- 
ness. (Cp. Green). He is the Supreme Knower of different objects related to each other as 

cause and effect and known through different cognitions. Their causal relation is due to His 

act of combining them with each other. He is the Supreme Knower of different objects 

existing at different times and in different places, relates them to one another by His act of 
uniting them with one another. Their spatial and temporal relations are due to His synthetic 

act of apperception. Sometimes causes are perceived and effects are inferred or remembered 5 

sometimes effects are perceived and causes are inferred or remembered, Causes precede 

effects, and effects succeed causes. There is sequence between them. They do not relate 

themselves to each other, but they are related to each other by the Supreme Knower by His 


synthetic act of unifying them. Different objects existing in different places and at different 
times are unrelated to one another, and can be related to one another by the Supreme Knower 


alone Who knows them simultaneously by a flash of intuition. (Cp.Green). The causal relation 
between a perceived effect and an unperceived cause can be established by the Supreme Knower 
“Who can perceive and remember them respectively. Recollection is its own proof since it 1s 
self-aware and present ; it proves ils validity. Past apprehension being absent, its self-aware- 
ness is absent, and so cannot prove the validity of recollection. Recollection cannot establish 
the relation between cause and effect, because when it occurs the prior apprehension is absent, 


which cognised a cause. Present recollection recalls it. Present apprehension cognises an effect. 
So recollection cannot establish causal relation ‘between twoevents, A sublated cognition 
(e.g., the cognition of silver) and a sublating cognition (e.g., the cognition of a shell) cannot 
coexist in the same subject at the same time, since they are contradictory to each other. 
They can be related to each other as sublated knowledge and sublating knowledge by the 
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Supreme Knower alone Who knows them both together. ‘There is the absence of a jar on the 
ground.’ Here the cognition of the absence ofa jar is nothing but the cognition of the bare 
ground, The cognition of the bare ground does not prove its being the absence of a jar, 
although on that ground a different jar capable of being perceived does not exist. The 
ground is always exclusive of the nonground ; so the cognition of the bare ground cannot 
prove the absence of a jar, which is different from it. Exclusiveness of a jar different from 
the ground would be its accidental character, if being together with a jar were its accidental 
character. Similarly, the cognition of a shell proves the absence of the cognition of silver, 
and invalidity of the cognition of silver atthe moment, But it doesnot prove the invalidity 
of the prior cognition of silver. Sublation is not known by inference, because at the time of 
the cognition of a shell the prior cognition of silver does not exist, and because the 
subject of inference is not proved to exist. ‘The prior cognition of silver is the subject 
of inference, and its invalidity is the predicate of inference. The sublating cognition 
and the sublated cognition both are known together by the Supreme Knower in Whom they 
coexist, and they are known to be related as such by Him alone Who isthe eternal 
self-aware consciousness. He knows the harmony of the sublating cognition of a shell with 
its object (eg., a shell). All pure and impure practical actions based on the knowledge of 
different objects due to the Lord’s power of maya are possible in the Supreme Knower Who 
knows them in their real nature. The pure knowers know them as nondifferent from 
Him, while the impure knowers know them as different from Him. Sometimes practical 
actions follow upon perceptions of objects present to the sense-organs.. Sometimes they follow 
upon recollections of objects perceived in the past. Recollections, expectations, etc., which 
succeed perceptions and other determinate cognitions which cognise different objects, are 
cognitions of objets existing in the past, the present, and the future, but they do not differ in 
their real nature because they are manifestations of objects.45 In pleasure, pain, etc., their 
causes are absent, although the manifestations of pleasure, pain, etc., are present. The causes 
cannot produce pleasure, pain, etc., unless they exist in consciousness. They qualified by 
the past time can produce these feelings. So the causes of these feelings exist at present in 
consciousness. Pleasure, pain, etc., are manifested at present because their causes are cognised 
by consciousness at present. So both the causes of the feelings and the feelings are known 
by one Supreme Knower, Externality 1s an adjunct (upadhi) of the manifestations of entities 
and nonentities, but not their essential nature. Recollections cognise external objects, but 
the externality manifested by them 1s not theiressence. ‘The absence of an object is mani- 
fested by a cognition as existing outside it, but its externality is not the essence of the 
cognition. Externality is a limiting condition of the aforesaid cognitions. It exists in 
consciousness, but does not exist in the essence of the internal cognitions, It is their adventiti- 
ous condition. Practical actions are due to the different manifestations, which exist within 
consciousness, and which are known by one knower ; and they are not due to the externality 
of their objects. The manifestations are of the nature of consciousness, and always exist within 
consciousness, but they also exist without because they are made to appear to be outside 
consciousness by the Lord’s power of maya. . The external appearances of the manifestations 
or cognitions are popularly called objects. They exist whithin the Lord’s consciousness when 
He desires to create or manifest them. The so-called externa] objects are cognised as ‘this’- 
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consciousess. They are cognised by internal cognitions which are known by ‘IJ’-consciousness, 
Thus the manifestations of jars, etc., exist both within and without. They are known as 
internal cognitions and external objects knowable through the internal organ and the external 
sense-organs. Pleasure, pain, etc., are internal cognitions knowable through the internal 
organ alone. The Lord has immediate experience of the determinate cognitions of objects, 
and of pleasure, pain, etc. The cognitions of the empirical knowers cannot exist and produce 
practical actions without being combined into a unity by the one Supreme Knower. The Lord 
of the nature of infinite consciousness and perfect ‘I’-consciousness is the Self of the universe. 
He has pure knowledge and action. His impure knowledge and action in the empirical 
knowers are contracted by His power of maya, and related to different objects composed of 
sattva, rajas andtamas. Hence the Supreme Knower is necessary for the combination of 
plurality into a unity in the empirical knowers’ knowledge of the universe of diverse objects 
in time and space and bound by causality.*6 ‘hese arguinents of Utpaladeva unmistakably 
show how adept he was in epistemological thinking. 


CRITIQUE OF OTHER SYSTEMS.—Monistic Saivaism holds that there is no difference between 
Siva endowed with powers and His powers, even as an action does not exist sepaiately from a 
substance which acts, and that powerful Siva creates the world of manifold objects through 
His various powers. ‘T’his is not possible according to any other system of philosophy. 


Some Vedantins hold that Brahman is variegated. Somananda criticizes this doctrine 
of multiform Brahman. There is no cause of Brahman’s manifoldness. Various entities in 
Brahman are different from one another by their very nature. Jars are different from the 
lump of earth from which they are made. They have no dual nature in the forms of earth 
and jars, for in that case jars would always exist. Various entities in Brahman may be said 
to be due to avidya. If they be produced by avidya, they are unreal like it. But the Saivas 
admit the reality of all entities. If various entities in the world be not related to avidya, then 
they are different from it and consequently real.47 Some Vedantins hold that Brahman Him- 
self becomes the world because He is its material cause. Others hold that Brahman becomes 
the false world-appearance. Others hold that the world is not real. Others hold that Brahman 
is the Supreme Self of all individual selves. Others hold that individual selves are like sparks of 
Brahman. Others hold that they are the reflections of Brahman in avidya or in internal organs 
produced by it. Others hold that Brahman Himself assumes the forms of diverse objects of the 
world for His sport. Others hold that individual souls differ from Brahman owing to their 
mind-body-complexes, even as the reflections of the sun in different earthen vessels of water 
differ from the sun owing to the earthen vessels of water. Individual souls are not aware of 
their real nature as Brahman in the state of heir bondage, and become aware of it in the state 
of their liberation. Many Vedantins regard the world as a false appearanee, and existents as 
unreal.48 The Saiva monists regard individual selves as identical with Siva endowed with 
infinite consciousness and powers contraetcd by five coverings produced by His power of 
maya, and the manifold world as created by His various powers. 

The Paficaratrikas regard Vasudeva, the Supreme Lord, as Brahman Who possesses 
vidya and avidya as His powers. He creates the world through His power of avidya, and 
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liberates individual selves through His power of vidya. He is not tinged by avidya and vidya 
because He is the omniscient Lord. Othershold that the Lord creates the world through His 
semen or virility. ‘he ‘Bhagavad Gita’ states that the Lord revealed His cosmic form to 
Arjuna through His power of revelation. Both these views of the Pafcaratrikas are not 
reasonable. If avidya be a positive entity,it is identical with vidya. Ifit bea negative entity, it 
cannot be the means of creating the real world. A negative entity cannot be related to the 
real world since it involves self-contradiction. Therefore some cther entity than avidya 
should be assumed to be the material cause of the world. If avidya be the material cause of 
the world, the Paticaratrika view becomes identical with the Vedantin’s view. If. the Lord 
create the world through His power of vidya, then another God should be assumed to relate 
His vidya to the insentient world.‘9 

‘I'he Jainas hold that individual souls differ from one another, that they are not 
pervasive, that they become bound owing to avidya which generates infraatomic particles of 
karma-matter, which encrust their souls, and that they are liberated by the destruction of the 
particles of karman. Soimananda criticizes the Jaina doctrine. The Jainas cannot account 
for the souls’ acquiring avidya and being bound by it to embodied life. Further, when a soul 
completely destroys particles of karman due to avidya, it becomes a conqueror (jina) or Lord. 
Somananda urges that the Jaina’s concept of the Lord is tantamount to a formless void. The 
Jainas are atheists, and do not admit the reality of God. They believe in liberated souls 
which are conscious of their innate infinite knowledge, infinite perception, infinitite happi- 
ness, and infinite power. So Somananda’s criticism of the Jaina view is not fair. But he 
is right in observing that a liberated soul is not equivalent to God, because God can create the 


world while a liberated soul cannot create it. 
The Buddhist realists, the Vaibhasikas and the Sautrantikas, admit the reality of momen- 


tary external objects,which are different from one another. Somananda 1 urges that they cannot 
account for the difference among them. They cannot trace their itterenee to the volitions of 
God because they are atheists The Buddhist Vijnaaavadins,the Yogacaras,hold that momentary 
cognitions are real, but that external objects are unreal.Somananda offers the following criticism 

of it. He asks how a real cognition can produce an unreal external object. The Vijhanavadin may 
reply that just as a lustful person creates the false hallucination of am unreal woman, soa real 

internal cognition produces an unreal external object. Somananda urges thata lustful person 

experiences the hallucination of an unreal woman, whom he perceived as real on a former occa- 
sion. Further, a cognition is a means of knowledge,and depends upon an agent of knowledge or 
a knower. But the Vijianavadin denies the existence of a permanent knowing self If he regards 
a mere act of knowing as a knower, then it must have a means of knowledge. If he regards a 
cognition as being both a knower and a means of knowledge, then it involves self-contradiction, 
and becomes successive. If a cognition is nontempcral and devoid ofsequence and a knower, 
then he accepts the Saiva view that Siva is the Supreme Knower, regards a cognition as 
permanent, and thus abandons the doctrine of momentariness, The Vijnhanavadin holds that 
a momentary cognition knows in such forms as ‘I know’ and the knows me’ asa knower and a 
means of knowledge. But if a cognition exists for two moments, it ceases to be momentary, 


If a cognition cognises an object as a knower and as a means of knoWledge at diferent 


moments, then it exists at different moments. If it is momentary, it cannot have a sequence, 
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and consequently cannot havea result of the act of cognition. ‘Che Vijfianavadin argues that 
a single cognition appears to be subject and object different from each other, and that a pure 
cognition appears to be an unreal external object through avidya of the nature of a sub- 
conscious impression (vasana). Somananda urges that a pure cognition cannot be tainted 
with the subconscious impression of avidya, that a volition arises prior to a cognition, and 
that, consequently, there must be a knowing self before a cognition can arise. There is no 
indeterminate jar which may be apprehended by a pure knower. When the-cognition ofa 
jar comes into existence, it cannot apprehend a determinate jar with its many qualities 
simultaneously. Ifit apprehend a qualified jar with its qualities simultaneously, then it exists 
at least for two moments, and thus ceases to be momentary. A cognition caunot apprehend 
an external object at the moment when it is produced. External objects are not unreal, 
because unreal objects cannot be cognised. A cognition of an object is manifested, whether 
the object is manifested or whether it is not manifested. A cognition is of the nature of 
valid knowledge (vidya), and is not therefore momentary. A cognition is real, and, consequ- 
ently, nonmomentary, since what is real is nonmomentary. The Vijianavadin may argue 
that a light manifesting an object is neither permanent nor an agent. Somananda replies 
that a lightis an agent of manifestation or a manifester, and that the visual organ is the 
means of manifestation. Similarly, the manifesting self, which knows an object, is permanent. 
If a cognition is a means of knowledge, then it leads to infinite regress. It is a means of 
manifesting an object. Another cognition is a means of manifesting the cognition, and soon 
to infinity. Thercfore a cognition is not momentary if it cognises an object. The 
Madhyamikas hold that the reality is Void (Sanya), and that both internal cognitions and 
external objects are false appearances (samvrti). Somananda offers the following criticism 
of it. Void is devoid of consciousness, and so cannot enlighten a void on the nature of void. 
Nor can it be contradicted by a void. It can neither be proved nor disproved. Further, 
one phenomenal appearance (samvrti) cannot be contradicted by another phenomenal 


appearance, because Void is the absolute reality which is veiled alike by all phenomenal 
appearances.?! 


Some Samkhya thinkers are atheists and believe in the reality of many individual souls, 
which are independent and fiee. They hold that their bondage is due to nondiscrimination, 
and that their release is due to discrimination. Somananda urges that they cannot account 
for the origin of nondiscrimination. Some Samkhya thinkers are theists, believe in the 
existence of God, an omniscient Soul, and also believe in many individual . souls. 
Somananda urges that they cannot account for the difference between God and individual 
Soules. Some Samhkhya thinkers identify God with prakrti, and think of Him as devoid of 
OME Sebo yey think of God as an emergent of prakrti. Somananda urges that God 
devoid oF consciousness is nothing but insentient matter. Some Vedantins also regard Brahman 
as ON of consciousness. Somananda urges that such Brahman is like insentient matter, 

Hine Sabdikas hold that one eternal sound (Sabdabrahma) is the supreme reality. 
Bharat describes it as one eternal sound of the nature of supreme word or speech (para vak) 
which is manifested as pasgyanti or seeing or experiencing. It is devoid of the functions 


of the sense-or ce : ; 
, gans, unlimited by space, time, causality, forms, and sequence. It is free 
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of the distinctions of subject and object. It is the self which pervades all bodies. It is the 
formless consciousness which experiences internal cognitions. It experiences all objects. 
It is the supreme reality. It is a principle of sound which is imperishable and without origin 
and end. It assumes the-state of. madhyama and becomes cognitions. It becomes 
articulate and assumes the state of vaikhari. Itis manifested as manifest sounds or words 
and external objects. It assumes the forms of internal cognitions and external objects. 
All cognitions are attended with words and cognise objects. No objects can be cognised 
by cognitions unattended with words, PaSyanti is indivisible and nontemporal or devoid of 
sequence. One who knows Sabdabrahman well can know Supreme Brahman. Somananda 
Opines that Siva’s power of knowledgein the form of Sadasiva conceived. by the Saivas is 
the Sabdika’s supreme reality called pasyanti or experiencing ultimate sound (Logos). 
Utpaladeva expounds the Sabdika view thus. What is of the nature of infinite consciousness 
or Supreme Brahman is of the nature of eternal sound or supreme word. It experiences 
and is so colled pagyanti. Even Supreme Brahman, although of the nature of consciousness 
or manifestation, cannot be manifested without a word. The word or sound experiencing 
within is an experient. It is of the nature of mere consciousness and devoid of objects. of 
knowledge and called the self because it pervades the entire body, which is its vehicle of 
experience. It is also the omniscient Supreme Self. The eternal sound that experiences 
the endless world is the Supreme Self. It is devoid of subjects and objects, and the supreme 
experiencing sound (pagyanti). When itis tainted with avidya and experiences different 
objects owing to avidyd, it becomes a bound individual self. Its empirical existence is 
subject to space, time, genus, and form. Its experience of sensible objects is due to _the 
operation of the sense-organs. But the Supreme Self is not limited by space, time, genus, 
and form. Its experience is independent of the operation of the sense-organs. Thus the 
experiencing, supreme, eternal sound called pasyanti is the supreme reality. It becemes a 
cognition (madhyama vak) when it desires to.experience an object. It becomes an articulate 
sound (vaikhari vak) when it desires to express itself in the external world. It assumes the 
forms of external objects owing to avidya, which are known through external sense-organs, 
and become objects of knowledge. It is tinged with the subconscious impressions of 
external objects owing to avidya, aud assumes the unreal forms of external objects. Thus the 
experiencing eternal subtle sound becomes the Supreme Self, individual selves, and- external 
objects—the two latter being unreal appearances due to avidya and the first being the only 
ontological reality. The Sabdika believes in monism of an eternal sounds, 

Somdnanda offers the following criticism of the Sabdika view. Common people 
admit articulate words only which are perceived. Therefore para vak and pasyanti are 
rejected. Words are uttered by the vocal organ which is a motor organ. It is 
anorgan of a bound individual self, and consequently cannot be the Supreme Self. 
Words, and the vocal organ are due to avidya, a product of God’s mayagakti, and 
consequently cannot be the Supreme Self. .If they be of the nature of Brahman, then hands 
and feet also are of the nature of Him. If pasyanti were said to be of the nature of 
Brahman because of its being subtle apprehension involved in all kinds of experience, then 
the vital forces entering into the heart, the seat of manas and self, would be real since 
they involve inner experience. When there are voluntary actions in regard to external 
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objects, there is always an inner experience. But external objects signified by words do 
not constitute the nature of Atman. So the words including the subtle experiencing speech 
do not constitute the nature of Atman. It is objected that those yogins who meditate on inner 
speech attain supernatural powers, and that therefore the inner speech is Atman. Somananda 
replies that the Deities presiding over the sense-organs and the gross elements grant super- 
natural powers to them. So the objection is not sound.Their hands and feet, which are motor 
organs, are not ofthe nature of Brahman. So their vocal organ also is not Brahman, ‘The 
Samkhya regards it as a contsruction of prakrti related to an individual soul for whose 
experience it is constructed. It is not related to the experience of the Supreme Self. All objects 
are real when they are experienced. The entities which are not experienced are unreal. Expe- 
rience devoid of ‘I’-consciousness is not experience. ‘J’-consciousness, which is the essence of all 
reality when it is experienced, is attended with a name. But hands and feet are not attended 
with names. So the subtle experiencing sound is not like hands and feet. Somananda considers 
pagyanti by its nature and name. Pasyanti refers to an act at the present time. ‘To see’ is a 
transitive verb. What does pasyantisee or know? What is the objective case of the verb 
‘to see?’ The transitive verb ‘to see’ abides in an agent who sees. What is the object that 
is seen or known? If pasyanti saw external objects as ‘this,’ then it would be unreal since 
they are unreal. They are unreal appearances, and so pagyanti does not really see them, and 
thus ceases to be pasyanti. The Sabdikas do not regard external objects as real entities. If 
pasyanti were said to see unreal objects due to avidya, then pasyanti would be unreal, and 
would be related to avidya. Avidya is unreal by its nature. So pagyanti cannot be 
related to unreal avidya. If pasyanti be unreal, then its being of the nature of Brahman is 
not conceivable. The Sabdikas may urge that pasyanti first creates external objects, and. then 
sees them. ‘But it is strange that real pasyanti creates unreal objects, and that it attains the 
nature of pasyanti after creating them. If pasgyanti is unreal at first because it does not see 
any objects before creation, then it cannot create any objects. If any unreal entity were 
the cause of any effect, then any effect would be produced by any cause. Ifa cause were 
unreal without producing an effect, then a real cause also cannot produce an unreal effect. 
Then does paégyanti create unknown objects or known objects ? If pagyanti first creates 
objects and then sees them, then it creates unknown objects. But the Sabdikas do not admit 
that pasyanti creates unknown objects. If it be said to create unknown objects, it is not 
possible since it cannot create them without knowing their nature and the means of their 
construction. Pasyanti cannot create them without any motive or end. The Sabdikas do 
not admit that pasyanti creates objects without any end or motive in sport. Hence pasyanti 
cannot create objects either with or without prior knowledge of them. But pasyanti is real. If 
objects known by it are real, then it is not real and cannot know’ them, because it involves 
dualism. The Sabdikas are monists and admit the reality of pasyanti only. If objects are 
unreal, then pasyanti becomes tainted by creating them, and by creating them it makes its 
knowledge of them illusory. Further, whether pasyanti knows real or unreal objects, it 
cannot create them because it has no motive or end to realise in doing so.°4 
Further, is avidy& pagyanti’s own attribute or another’s attribute ? Jf avidya is its 
own attribute, then it is tainted. If avidyais an attribute of another entity, what is that 


————— 
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other entity? The Sabdikas are monists and do not admit the reality of any other entity 

than pasyanti or Sabdabrahman. They do not admit the reality of avidya as another entity. 
If it is another independent entity, it cannot be destroyed. If it were produced and 

destroyed by another entity, then it would cease to be independent. Further, if avidya is 

indescribable, either’ as real or unreal, or as eternal or noneternal, then it is a nonentity 

since it is devoid of any nature. A nonentity devoid of any nature cannot be known by 

pasyanti. If avidya is not known by pasyanti, then the latter becomes insentient since it does 

not know anything. If avidya is known by paéyanti definitely as distinguished from other 

entities, it becomes clescribable. Hence avidya is not indescribable. Further, if avidya 
is not known by pasyanti, by what means of valid knowledge do the Sabdikas know that 
avidya is indescribable? How do they prove that avidya is indescribable ? If avidya is 

said to be proved by inference from the knowledge of difference, then it is not undescribable. 

Ifit is inferred from the knowledge of difference in order to account for it, then it is known 

by inference to be of a definite nature. Hence it is not of an indefinable nature or indescribable. 

Further, the Sabdikas’ inference of avidya from the knowledge of difference is not valid for 

the same reason. If it is inferred to be of a definite nature, then it is not indefinable. 

Bhartrhari says, ‘‘lhe existent entities are known by inference to be different because of the 
difference in condition, space, time, and different powers.’? Hence different entities are 

definite in nature and describable. Indefinite and indescribable avidya cannot be inferred 
from different entities, which are of a definite nature, and which are describable. If different 
entities are perceivable, they are not indefinite and indescribable, If they are not perceptible, 
they cannot be proved.*§ 

Avidya is either existent or nonexistent. But it connot be both, since existence is the 
negation of nonexistence, and since nonexistence is the negation of existence. Avidya is not 
vidya, but is not mere negation of vidya or knowledge, but like vidya in that it appears as the 
world. Hence avidya is certainly existent, and is consequently neither indescribable nor 
consistent with monism. If both avidya and pasyanti are real, the Sabdika doctrine involves 
dualism. If avidya be mere negation of valid knowledge, then it is mere void or a nonentity 
since negation is its chief characteristic. Void cannot contradict pagyanti that is of the nature, 
of valid knowledge, since it is: devoid of any form or character. If yoid contradicts pasgyanti 
of the nature of valid knowledge, then it is real, and leads to dualism. But a nonentity 
cannot contradict pasyanti that is real. Further, pasyanti is not of the nature of sound, but 
is a power of God. But the Sabdikas do not admit the reality of God. They hold that 
pasyanti is a subtle sound which exists as nondifferent from an object which is signified by it. 
A sound is composed of air or its modification, and not the supreme reality, even as hands being 
composed of earth or its modifications are not the supreme reality. A mere sound cannot 
exist in the states of para, pagyanti, madhyama and vaikhari, like the roar of an ocean. The 
Sabdikas may urge that real pasyanti is not contradicted by avidya, but that madhyama is 
contradicted by it, that a word in the state of madhyama apprehends an external object which 
appears to be different from it, that madhyama is related to buddhi, an internal organ, which 
assumes the form of a cognition of an objeet, but that pasyanti is not related to buddhi. What 
is the cause of madhyam4 ? Pagyanti cannot be its cause, since the former is pure whereas the 
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latter is impure, and since the latter apprehends an external object as diffrent from it where-, 
as the former does not apprehend it. Pagyanti is pure and devoid of the distinction of subject, 
and object. But madhyama is impure and tainted with the distinction of subject and object. 
Hence pasyanticannot produce madhyama. If pasyanti be the efficient cause of madhyama, the . 
former is different from the latter, even as a potter is different froma pot. If pagyanti be the 
material cause of madhyama, the former is identical] with the latter in nature, like threads, 
and cloth. If pasyanti be different from madhyama, then the Sabdika doctrine is not monism. 
“Jf madhyma be of the nature of pasyanti, then it cannot be impure and apprehend an object. 
as different from it or apprearing as nondifferent from it. If pasyanti be of the same nature, 
as madhyama, then it ceases to be pure, and becomes tainted with avidya. If pasyanti know 
external objects as nondifferent from itself, then madhyama also should apprehend them as 
nondifferent from itself, and should not apprehend them as different from it-and one another. 
But different objects are perceived through different sense-organs. This fact- would not be 
possible if madhyama did not apprehend them as different from itself and one another. 
Further, pasyanti either exists inside the body at the stage of ‘J’-consciousness OF extends) 
outward to an external object. If it exist inside the body only, it becomes Jimited. If it 
extend also to an external object, and if it know the latter as ‘this’, then the distinction of 
pasgyanti, madhyama and vaikhari is useless. If pasyanti extend through nada and bindu in 
the form of vital forces, and create and destroy the world, then also it is not pervasive but 
limited, and not one, but many. Hence pagyanti cannot perform the function of God, and the. 
Sabdika doctrine of pagyanti is atheistic. Moreover, pagyanti is different in different bodies 
or identical in them. [If it be different, then there are different pagyantis, and the Sabhika 
abandons monism. It it be one and the same,’then one person uttering a word, all would 
utter a word without making an effort. If one pasyanti appear to be different in different, 
bodies as limiting adjuncts, even as one crystal appears to be different according as it is tinged, 
by different coloured media, then the bodies are real, like the media, But the Sabdikas do 
not regard the bodies as real. Unreal entities are incapable of performing any function. | 
Further, pasyanti is a transitive verb and must have a real objective case. Hence the object 
of pasyanti is real. Paégyanti is real if its object of knowledge be real. But pasyanti is one, 
indivisible, nondifferent and nontemporal while its objects are composite, | divisible, different 
and temporal. Its objects being limited by time and space, it cannot be nonspatial and 
nontemporal. If pasyanti know its objects as limited by time, space and forms, then its 
knowledge is valid. Ifit know them as not limited by their forms, space and time, then its 
knowledge is false, and pasyanti becomes of the nature of nescience. If it know them as 
limited by their forms, space and time, then it cannot be one, indivisible and nondifferent. 
Busthenatene, pasyanti existing at present cannot know a nonexistent future object as present, 
but 1¢ eae rightly know a present object only. If it know a past object or a future object, 
then i" knows a nonexistent object. But pasyantt knows all objects, past, present and future 
according ‘to the Sabdikas. They regard space and time as mere distinctive marks. The. 
‘Sabdikas may argue that pagyanti knows. different objects limited by different portions of 
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Ee and time as different cognitions, and that then it knows a common entity in them asa 
on \ 1 . s . -_ id o 
common cognition, and that it thus knows all entities. Somananda refutes this contention 


us.  L 3 1 : 1 ienci 
th et the cognition be common to all objects. Its nature as pagyanti experiencing them 
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should be determined. Its nature as pasyanti or experiencing depends upon particular objects 
limited by particular portions of space. Its objects being particular and different, the so- 
called common cognition also is different in cognising different objects. It is not common to 
them because of its nondifference from them. Ifit were nondifferent from them, it would 
never cognise a past object or a future object. Pasyanti nondifferent from a past object 
or a future object cognises it in the past or in the future. Or, it is different in cognising 
different objects such as ‘blue’, ‘yellow’, etc. ;so the cognitions of them are different from 
one another. The Sabdikas may argue that paSyanti as mere consciousness is nondifferent. 
Somananda refutes this contention by observing that mere consciousness cannot cognise 
particular objects, e.g., ‘blue’, ‘yellow’, etc., and that if paSyanti cannot cognise them, it 
ceases to be pagyanti because it does not experience any object.5® The Sabdikas hold that 
’ pasyanti is devoid of sequence or temporal order, and argue that because it is devoid of 
sequence, it is one, indivisible and partless, and that it does uot differ in cognising different 
objects. Somananda asks what destroys the sequence of parts or events in it and collects them 
together. - If another entity destroys the sequence of parts or events, it destroys their sequence 
in paSyanti or in some other entity. If it do soin pasyanti, then the latter has sequence, 
which is denied by the Sabdikas. If it do so in another entity, then they admit dualism. 
If they admit that pasyanii had at first sequence and then became devoid of 
sequence when its sequence of parts was destroyed by some other entity, then there 
are two natures in paSyanti. - But it cannot possess two natures since it is indivisible. The 
Sabdikas may argue that pasyanti experiences itself by itself by its own powers of object and 
instrument of experiencing without having parts. Somananda refutes it by observing that 
pasyanti becomes. insentient and ceases to be pagyanti, ifit assume the nature of an object 
and an intsument of experiencing.and become dependent. Pasyanti, being of the nature of 
mere consciousness, is incorporeal, unextended and devoid of parts, and consequently it 
becomes -insentient, if it has parts in that it is an object of experience and if it is an 


instrument of experience. Further, either paSyanti experiences itself as not experienced 
before or as experienced before. Both these alternatives are not reasonable. If pasyanti 


experienced itself before, it cannot have desire to experience it. If it did not 

experience itself before, it is not pasyanti. Pasyanti is of the nature of manifestation 
and so.cannot but manifest itself. Ifit do not maniiest itself, it ceases to be an experiencing 
‘principle. The nature of pasyanti does not change every moment so that it may experience 
itself as existing at present, Further, pasyanti experiences itself either as of the nature of 
manifestation or as of the nature of nonmanifestation. If it experience itself as of the nature 
of nonmanifestation, then it becomes insentient, If it experience itself as of the nature of 
manifestation, then it already knows it and so cannot have any desire to know it. If it 
experience itself although it know itself already, there will be no end to its knowing itself. 
If the Sabdikas hold that pagyanti experiences itself as subtle and pure and untained with 
determinations such as ‘blue’, ‘yellow’, etc., then they come to accept the Saiva view that 
Atman, infinite self-luminous consciousness, knows itself as devoid of the distinction of the act 
of knowing, the agent of knowing, and the object of knowing, and devoid of the determinations 
of time. In fact, if pagyanii be assumed to be an object of the act of knowing, then its being 
an agent of knowing will be dependent. Further, it involves self-contradiction because 
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paéyanti, the agent of knowing, cannot be the object of the act of knowing.°7 
The Sabdikas admit the reality of a sphota over and above pasyanti. ' Somananda 

asks whether a sphota is identical with pasyanti or whether it is something different from it. 
They admit both to be real and eternal, and so advocate dualism. Whether a sphota be 
identical with pasgyanti or whether it be different from the latter, pasyanti experiences a real 
object or eomprehends the meaning of a sentence through the experience of a sentence-form 
( vakyasphota ), which is different from the constituent words. All sphotas are perceived 
to be different from the sentences which are admitted to be real. If a sphota. be different. 
from pagyanti, and ifa real sphota convey the meaning of an unreal object, then there is no 
harm. But if pagyanti of the nature of pure consciousness apprehend an unreal object, there 
+3 a flaw because a sphota identical with pasyanti conveys the meaning of a real sentence. 
Further, a verbal sentence is valid if it is uttered by a reliable person ; and a sphota is uttered 
by a reliable person because it is eternal. So the sounds represented by the letters are 
noneternal, They are not the cause of the comprehension of the meaning of a sentence ; nor 
are they valid. A sound in the form ofa sphota is the cause of the comprehension of the 
meaning of a sentence. It is not noneternal; nor is it produced or uttered by a reliable 
person. Thus the admission of a sphota would destroy the rule about the validity of a 
sentence uttered by a reliable person and about the invalidity of a sentence uttered by an 

unreliable person, because all sentences would be equally valid, Further, if all sphotas be 
real and eternal, then monism advocated by the Sabdikas will be overthrown. Further, how 

can a sphota of a sentence be manifested by words and letters which are false and unreal? 

If the former can be manifested by the latter, then the latter are true oF real. <A sphota is 

; mmutable, eternal and real, and so cannot be manifested by false, unreal words, letters and 

sounds representing them, which are entirely different from it. If the former can be 

manifested by the latter, then the latter are real, If a sphota be of the nature of pasyanti, 

then it cannot, for that very reason, be manifested by unreal, false words, letters and sounds 

represented by them. Ifa sphota identical with pasyanti be manifested by them, then they 

cease to be avidya, because they manifest the meaning of a sentence. But the Sabdikas 

regard them as unreal due to avidya. 


Further, Somananda asks what means of valid kowledge establishes the reality of 
pasyanti. The Sabdikas regard pasyanti as imperceptible. Inference is based on the 
perception of invariable concomitance between a probans and a probandum. If pasyanti be 
imperceptible, it cannot also be inferred.. Nor can it be proved by testimony, because it is a 
sentence uttered by a reliable person who has perceived an object. But the Sabdikas hold 
that pasyanti is not experienced by a person. So testimony cannot prove the existence of 
pasyanti. ‘The Sabdikas may argue that pagyanti is perceived by self-experience due to 
meditative trance. Then pasyanti becomes an object of the act of self-experiencein the 
form of meditative trance, But they regard pasyanti as the supreme reality which: cannot 
be an object of the act of trance. He who experiences pasyanti is the supreme Lord Who 
Se tan the omniscient pasyanti. But this admission undermines the doctrine of the 
Sabdikas who consider pagyanti to be the supreme reality. The Sabdikas may regard a flash 
of intuition as the means of valid knowledge which proves the reality of pasyanu. A sister 
has sonietimes an intuition ‘My brother. will come tomorrow’. Itis produced by an object, 
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undoubted and uncontradicted ; nor is it produced by a cause vitiated by defects. If it is 
contradicted by a contradictory cognition, then it becomes invalid. Otherwise it is valid. 
Somananda refutes the validity. of pratibha. It resembles perceptual apprehension, but it is 
not perception since the object of perception (e.g., brother) does not exist at the time. The 
Sabdikas may argue that intuition apprehends a future object as future. But futurity is 
prior nonexistence. Nonexistence is not related to existence. The Sabdikas may argue that 
pratibha is like the intuition ‘there is water in the well’. There is no apprehension of its being 
produced by a nonexistent object or by a future object ; and therefore it is valid knowledge. 
Somananda refutes this argument by observing that pratibha is without any cause, 
and, consequently, of the nature of doubt, and that its doubtful nature is not experienced 
at the time. ‘Is it silver or non-silver ?” ‘This is doubt. A person in doubt is not engaged in 
an action. Buta person who has undoubted knowledge is engaged in an action. Hence 
pratibha, which is of the nature of doubt, is not valid knowledge, and cannot establish the 
reality of paSyanti. Pratibha is not inference because it is not based on the ascertainment 
of the invariable concomitance ofa probans with a probandum according to the Sabdkas. 
If the invariable concomitance be not determined, it cannot infer the existence of a pro- 
bandum. -If pratibha be trance due to meditation, it is not always manifested, but is acqui- 
red by an expert yogin at sometime. PaSyanti is proved by pratibha ata particular time 
when it is intuited. But pasyanti is not eternal, ifit be apprehended and proved by-a 
discontinuous intuition. But the Sabdhikas regard pasyanti as eternal58, , 
The Sabdikas may argue that pasyanti experiences itself through itself always. 
Somananda refutes this argument. If pasyanti experience itself through itself, then it cannot 
be proved -in order to convince.another person. If pasyanti.be self-manifest, another person 
is not convinced by one’s self-experience. Instruction is of the nature of an injunction 
which enlightens another person on an unknown object. If pasyanti be self-manifest, it 
cannot communicate its nature to another person who does not know it. If pagyanti do not 
know itself through apprehension but through itself, then it becomes an object of itself that is 
said to be proved. Ifit be proved, it becomes limited ; and if it be limited, it ceases to be 
pagyanti because it is known by its apprehension of its limited nature. If it be 
an object ofits apprehension, it ceases to be self-manifest because manifestation of it by 
its apprehension becomes predominant. Further, if pasyanti be the object of its apprenen- 
sion, it becomes impure because all objects of apprehension are impure. But the Sabdikas 
assume pasyanti to be pure and self-manifest, and all other entities to be false and unreal. 
Hence pagyanti cannot be established by any person by any means of valid knowledge. If 
pasyanti be established by some pramana,’ then that pramana is true, and consequently 
pasyanti ‘and ‘the pramana which establishes it are true. ‘This position overthrows monisin. 
If the pramana be false, then pagyantiis not established by it.. . 
Some Grammarians hold that there is an unproduced and eternal aeuad over and 
above sphotas. Somananda refutes It. The unproduced and eternal sound also cannot be 
‘established by any pramana like a sphota. A-sound uttered by an unreliable person is 
equally eternal like a sound uttered by a reliable person, and is equally valid like the latter. 
Nor can an eternal sound be manifested by a produced sound, because an eternal sound is 
always of the same nature and cannot be unmanifest or manifest. The Sabdikas may argue 
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that the eternal sound is manifested by a produced sound, even as the eternal ether (akasa) 
is manifested by the ether enclosed by a jar or the like. This argument is not valid becsuse 
ether is always inferred from its quality (viz., sound) and because it is neither manifested nor 
perceived. 

The $abdikas may argue that what is created by Siva according to Saivaism is equally 
false and unreal like the objects. produced by pagsyanti according to the former. Somananda 
contends that this argument is not valid because what is created by Siva according to the 
Saivas is of the nature of Him andreal. But, according to the Sabdikas, what is produced 
by pagyanti is unreal due to avidya. The Sabdikas may argue that pasyanti corresponds to 
Siva’s power of knowledge. Somananda refutes it thus. This argument is wrong, because 
pasyanti is insentient in that it is of the nature of sound, and because sound cannot be Siva’s 
power of knowledge which is sentient. Further, the Sabdikas regard pasyanti as vocal organ 
(vak) and sound which is an object of knowledge. But no system of philosophy identifies a 
sense-organ with its object. The unproduced and eternal sound cannot be experienced by 
pasyanti, even as a hand cannot be grasped by it. The supreme subtle sound (para vak) is” 
the vocal organ and the supreme reality experienced by pasyanti which is its form. If it were 
true, then a hand would be grasped by itself. But an organ cannot be its object. So para 
vak cannot be experienced by pasyanti. Further, pagyanti is an action ; it isan act of seeing 
or experiencing, and so has prior and posterior parts. First there is a volition to create an 
object (e.g., a jar), which is prior to the act of seeing or experiencing. The volition cannot 
act to create an object without prior intentness (aunmukhya) of the Self on creation of such 
an object and the knowledge of it. Thus there is.a sequence of volition, knowledge and 
action, which depends upon and is known by Siva or the Self. Hence pasyantt is Siva’s 
power of knowledge, but not a vocal organ or an eternal sound. Pagyanti of the nature of a 
word or a sound cannot take the place of Siva. If pasyanti of such a nature be the supreme 
reality, then a jar or the like may be the supreme reality. Paéyautiisa word or the vocal 
d is a product of Siva’s mayasakti, which is of the nature of nonapprehension of 
nondifference. It is a motor organ full of difference and belongs to the lowest order or maya. 
Hence the supreme subtle sound (para vak) or the experiencing sound (pasyanti) cannot be 
the supreme reality. But subtle and gross sounds are creations of Siva and of the nature of 
Him like other created objects through His mayasakti. Power of maya arises from Siva, and 


is of the nature of nonapprehension of nondifference from Him.» 


organ, an 


xistents be of the nature of Siva, He 


dependent on other entities, pure and 
but that He 1s 


OBJECTIONS REFUTED.—It is objected that if all e 
becomes mutable, insentient, composed of parts, 

impure, higher and lower, perishable, and leads to collapse of practical life, 
said to be immutable, conscious, partless, independent, pure, supreme, imperishable, and not 
to cancel practical life. Siva is of the nature of pure consciousness and devoid of increase 
and decrease. If earth, water and the like were of the nature of Siva, He would be modified 
into them, and if He assumed their forms, He would become insentient and composed of 
parts like them, and depend upon other entities for being produced and experienced by 
other experients. If He were modified into the elements, as milk is modified into curd, He 


would become pure and impure, higher and lower, If an effect were nonexistent in its Cause, 
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the cause ‘would be destroyed in order to produce an effect, and Siva, the cause, would be 
destroyed when He.produced the elements. Ifall objects were of the nature of Siva, we 
would walk upon Him, spit upon Him, and do such acts as would entail atonement for our - 


sins, and in this way our practical life would cease. Further, if all existents were of the 


nature of Siva, 


means of attaining liberatio 
and dispense with instructions, and the Deities and the spiritual teachers would become 


urther, Siva being devoid of karma mala, He would not produce dharma. 


bondage and liberation would become nonexistent, the scriptures teaching the | 
n from. bondage would become meaningless, all would be liberated. 


unnecessary. F 


and adharma. 
knowledge, attachment, etc., are their causes. Thus dharma prescribed by the Saivas would 


Besides, there would be no distinction’ among the efficient cause, the 


He would not be the cause of individua! souls’ voluntary actions, since false, 


become useless. 
inherent cause, and the noninherent cause of an effect, since they are all of the nature of 


All persons would become omnipotent, omniscient, and eternally liberated. "There 


Siva. 
een good and evil, there would be no distinction between worshippers 


being no distincion betw 
and the worshipped, disciples and teachers, means and ends, and there would be an excess of 
materialism. All being liberated, none would require instructions abaut the scriptures. | 
a imagined Himself to be the elements, He would be possessed of imagination... 


But He is devoid of imagination, for Saivism, since vikalpas areof the nature of avidya in. 
that different objects are nonexistent. If Sivatattva be devoid of imagination, He aa 
possessed of apprehension, and apprehension is not false or does not know a NOncetenG, 
He apprehends either His Self or another self, an unapprehended entity or an. 


object. 
e is a distinction between an apprehender and an apprehened. 


apprehened entity. ‘Ther 
object. This difference will give rise to many difficulties. Further, if Siva’s volition be the 


cause of an effect, then another volition of Him is the cause of another effect, Different 
effects are produced by different causes. This means that different effects are produced by 
different volitions of Siva according to Saivaism. What are the causes of His different 
Furthermore, if all-existents be of the nature of Siva, then they are equally true 
But the’ Saiva scriptures sometimes declare them to be false and unreal like magic 
shows. ‘Thus the éaiva doctrine of all existents being in the nature of Siva’ contradicts the 
Saiva scriptures, and comes into conflict with the other systems. 
Somananda and Utpaladeva refute the above objections in the following 
manner. If Siva were gross, He would be modified into the elements, as milk 
is; modified into curd. | If He were subtle, He would be modified into them, 


as maya and prakrti are modified into them. But He is of the nature of pure 
subtle, since material things alone are either 


volitions ? 
or real. 


consciousness, and neither gross nor 
are modified into gross and extended objects. He cannot be 


modified into them, since He is of the nature of pure consciousness. He creates the elements 
by his sheer fiat of will, even as yogins can create them by their mere volitions. He does not | 


create them by modifying Himself into them. They are His creations at His will, and not 


modifications of Himself ; they come into existence just after His volitions. There is difference 


of superior, mediocre and ‘nferior entities among His creations, as there is such distinction | 
sn the creations of the yogins. Or, there is a distinction between Siva and the universe, as 
there isa distinction between an ocean and its waves despite their identity. The divinity of 
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the universe is not destroyed, even as water does not lose its nature as water when it becomes 
a wave. Unmoving water is unqualified, and moving water is qualified. Similarly, Siva 
in His acosmic form is unqualified, and He in His cosmic form is qualified. Thus even in 
the state of an existent its divinity persists.69 Hence Siva does not become insentient and 
composed of parts, as a yogin does not become insentient and composed of parts by creating 
different objects by mere volitions. The elements created by Siva by His mere volition are 
neither insentient nor produced out of maya and prakrti which are insentient because they 
are His particular volitions, like the objects created by a yogin by his mere volitions. 
(Martineau : atoms are standing volitions of God.) The defence that they are 
insentient because they are apprehended as of the nature of ‘this’ is useless, since 
what are apprehended as ‘this’ are not necessarily insentient. Sivatattva is the Self 


of all existents, and, consequently, not composed of parts. He is the knower of all 


existents, and so cannot be reduced to them which are known, and which consist of parts. . 


He exists as transcendent of the universe and immanent in it independently through His 
absolute will. So He is independent of other experients or individual souls. Because He 
creates existents by His will, He does not depend upon other entities for doing so. I! He 
were modified into them, even as milk is modified into curd, He would become insentient 
and subject to increase and decrease, purity andimpurity. But He does not cease to he 
conscious at any time, and His consciousness is not modified into insentient existents. So He 
does not become insentient, impure, less and the like. His nature is not divided into 
different existents, but He creates them by His mere volition. They are all alike of the 
nature of Siva. But there is a distinction among them for the purpose of empirical life 
only. It is an imaginary distinction of mere names for practical purposes. Practical actions 
are not nescience as Sammkara and others hold. Siva exists as practical actions through His. 
volition. ‘They are not another entity called avidya. He existsas practical actions for the 
purpose of common people’s empirical ‘life. He creates them and persists inthem. There 
is no difference of His nature in them. The scriptures do not make any distinction in 
Sivatattva existing inthem. They simply give instructions about purification relating to our 
practical actions. - They being only particular volitions of Siva, they do not make any. real 
difference in Sivatattva nor make Himimpure. He does not lose His real nature when He 
assumes forms filled with His powers. What is the cause of Siva’s passing from an acosmic 
state to a cosmic state ? The question does not arise because in the acosmic state He is 
Siva and because in the cosmic state He is Siva. His acosmic state is real ; what is real is 
existent ; existence is being ; being is agency of being ; agency is freedom of Siva of the nature 
of consciousness and possessed of the powers of volition, knowledge and action. Action is of 
the nature of agency ; an agent is free and conscious because freedom is voluntary action 
according to one’s free will. Hence, wherever there is being there is will to be ; will to be 
depends upon knowledge. Created entities-depend upon, and are of the nature of, Siva 
possessed of the powers of volition, knowledge and action. How can difference among 


existents exist in uniform and nondifferent Siva of the nature of pure consciousness ?: 
Somananda replies that the mutual difference among the existents also is of the nature of. 
Siva. All are of the nature of Siva, and differences among them also are of the nature of: 


Siva. The power of an existent is nothing but the pewer of Siva ; power and a potent being 
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are nondifferent from each other. Hence all existents and their differences are nothing but 
Siva since they are of the nature of pure consciousness.®! It is objected that all entities being 
of the nature of Siva, Saivism cannot account for the usefulness of spiritual teachers and the 
scriptures. To this objection Somananda replies that Siva Himself becomes a. spiritual 
teacher as omniscient and enlightened by His volition, and that He Himself becomes a bound 
soul by His volition by assuming contraction, and receives instructions and is enlightened by 
His volition. He gives instuctions through the scriptures by His volition, and He receives 
instructions by His volition. He becomes the means by His volition, and He becomes the 
end by His volition. It is objected that all entities being of the nature of Siva, virtue and 
vice cannot differ from each other. ‘To this objection Somananda replies that virtue which 
realises the good is created by Siva by His volition and is of His nature, and that vice which 
realises evil is created by Siva by His volition and is of His nature. Both are His creations 
and their difference also is His creation. All entities which are apprenhended by our 
consciousness are of the nature of Siva or universal consciousness. This absolute voluntarism 
is tantamount to pantheism and negation of human freedom. It is objected that all entities 
being of the nature of Siva, an efficient cause, an inherent cause, and a noninherent cause do 
not differ from one another. To this objection Somananda replies that an efficient cause 
(e.g., a weaver ), an inherent cause (e.g., threads), and a noninherent cause (e. g., 
conjunction of threads ) are created by Siva’s volitions, and that they differ from one another, 
although they are alike His volitions, even as a king’s commands differ from one another, 
although they are alike his commands. Utpaladeva accounts for their difference in two 
other ways. Siva Himself is the efficient cause ; His volition is the inherent cause; His 
volition in the form of conjunction of the parts of an entity is the noninherent cause. Or, 
although Siva is one, He becomes threefold, an efficient cause, an inherent cause, and a 
noninherent cause for the purpose of empirical use which is of the nature of nonapprehension 
of nondifference.®? It is objected that gross elements’ being imagined by Siva, He is endowed 
with imagination. To this objection Somananda replies that Sivatattva does exist in gross 
elements, and that they are imagined in the sense that their real nature as Sivatattva is not 
apprehended by bound souls. He creates gross elements by His volition. Hence they are 
real and should not be said to be imaginary. They do not differ from one another in being 
of the nature of Siva. It is objected that all entities being of the nature of Siva according to 
Saivism, there is no difference between its proponent and opponent. Somananda refutes 
this objection by asserting that the difference between them is intended for empirical use, 
which is not based on ontological reality, but which is based on nonapprehension of 
nondifference. Empirical life is based on appearances of Siva, empirical differences, subjects 
and objects. Although they are unreal, they appear to be real and are illusory. Even 
nonentities are of the nature of Siva as appearances. Sivatattva of the nature of pure 
consciousness and experience of the universe is not like pasyanti vak—experiencing Logos. 
He experiences existents of the nature of names and objects named, devoid of space, time, 
and temporal order, and is devoid of the cognition of difference because He manifests them 
as perfect ‘I’. Although He has the experience of ‘I’, He is devoid of the cognition of 
difference, even as a perfumer experiences a large number of scents without experiencing their 
HIP—11 
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specific scents. The experience of ‘I’ being.of the nature of Logos or supreme speech is not 
the cognition of difference. What is of the nature of the light of consciousness or manifesta- 
tion has no counterentity different from it. No entity different from it is manifes:ed by it. 
It is objected that the state of diva before the commencement of any particular knowledge 
and action and after their cessation is devoid of experience and insentient because it is devoid 
of the power of volition and the like. Somananda replies that this objecticn is baseless, since 
é:va is never devoid of all powers and insentient. He is always endowed with the powers of 
volition, knowledge and action ina subtle state. Sothere is no difference in Him. He is 
not powerless after the completion of one action and the commencement of another action. 
After the completion of one action He has another volition with a distinct cognition of an- 
other object of action. He has never any state of powerlessness. His experience never ceascs. 
It presupposes a prior volition to experience. His experience isin the form of ‘I am’, and 
is always manifested since unmanifested experience is not possible. Hence it is not insentient. 
It is objected that stones and the like being of the nature of Siva, He becomes insentient. 
Somananda observes that Siva is not insentient, although stones are of the nature of Siva 
and appear to be different from Him because of nonapprehension of nondiffcreaice. One 
volition of Siva being accomplished, He initiates and accomplishes another volition. His 
powers always exist in Him, and He moves on from one volition to another because of their 
matures, since they are endless. He is absolutely free, and His volition is not determined by 
any other cause. The endlessness of His new volitions follows from His absolute freedom. 

The delight of His ever new volitions to experience His inexhaustible wealth of spiritual 

perfection is the cause of the endlessness of His volitions. It is objected that if all existents 
are of the nature of Siva, then this view contradicts the assertion of the Agama that the 

univease is unreal like a bubble. Somananda replies that it is aimed at inculcating dispassion 

for the transient world and its really being of the nature of one universal consciousness. The 

statement that all existents are Siva does not prove that they are many Sivas. Siva is not of 

the nature of a jar and the like, but they are of the nature of Siva. He is of the nature of 

one pure consciousness, and does not differ owing to the absence of the difference of space, 

time and nature.® 


SPIRITUAL CULTURE : 1, WORKS.—The monistic Saivas describe a few acts of. spiritual 
discipline for advanced aspirants. Initiation is necessary for entering upon the way of 
realisation of the highest reality. It consists in imparting knowledge of Atman to another 
person, and breaking his fetters. Both a master and a disciple should be eligible. 
Ksemaraja avers that a person, who has. acquired command over the powers of the Lord, can 
enlighten a disciple by his power of knowledge. Bhatta Bhaskara also avers that a person, who 
has acquired the knowledge of Atman due to the descent of divine powers, is competent to 
initiate a disciple. Ramakantha avers that the Lord is the supreme Master, Who initiates 
a disciple, through a human master (guru), by granting His grace, and making His divine 
power descend upon him. A disciple should have earnest desire to be free of his fetters. 
Abninavagupta regards a vow as relishing the experience of identity in the perception of 
difference in the world. Yogiraja explains a vow as firmness in the experience of identity 
acquired by repeatedly listening to scriptural testi W ViSU 

g ript mony, reasoning on monistic texts, and 
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intuiting identity in the midst of difference in such a form as ‘I_ am manifested in all this’. 
It is the experience of one divine consciousness as perfect ‘I’-consciousness, the essence of 
differences, with a flash of delight. Ksemaraja regards a vow as maintenance of the body 
with the experience ‘I am Siva’. Bhatta Bhaskara regards a vow as abiding in one’s Atman 
without any hindrance and as feeling a vibration of the Lord in: one’s bodily actions. 

Varadaraja regards a vow as maintaining the body for service of one’s self, which is identical 
with the Supreme Self, Siva, with devotion to Him. An aspirant constantly prays for the 
maintenance of his body as a vehicle for the experience of Siva, and of pure devotion to Him 
surging from the heart. Charity consists in discarding the nature of a limited self and 
assuming the nature of Siva-Sakti of the nature of infinite consciousness. The highest gift is 
the gift of one’s self to Atman—Siva (Atmadana). The self should be completely dedicated to 
Siva (atmanivedana). The experience of His nature is the result of the offering of all works 
performed without any desire for fruits to Him. Somananda regards ablution as purification 
by knowing one’s bondgé and release both to be taints, and as delight due to the experience 
‘I am the universe full of infinite consciousness’ in happiness or misery. He regards worship 
as that of Siva as nondifferent from one’s self, for worship, a worshipper, and the worshipped 
are He. Abhinavagupta regards worship as the experience of Siva as the only ontotogical 
reality. Chanting hymns, offering oblations to a sacrificial fire, making obeisance to a 
Deity, and the other acts of devotion are not necessary for an aspirant, who has acquired 
integral knowledge of identity, since they depend upon the knowledge of difference. He is 
replete with perennial bliss, and does not take delight in artificial joy derived from chanting, 
sacrifice, or obeisance. There being none besides Siva, there is none to make obeisance to. 
A sacrifice, for Somananda, is the experience of delight in all forms,—the experience ‘I am 
Siva’, the sacrificer and the Lord to Whom a sacrifice is made—the experience that the place 
of sacrifice and the instruments and material of sacrifice are ‘I’ or Siva. Offering oblations to 
a sacrificial fire, for him, is the experience ‘I am desireless and perfectly contented Siva’, 

and the knowledge of all existents as the forms of Siva. Abhinavagupta regards offering 
cblations to a sacrificial fire as consuming the subconscious impressions of all desires (vasana) 
in the fire of Siva-Sakti with the molten butter of supreme love for all, and offering the 


knowledge of external and internal differences to the blazing fire of one universal conscious- 
ness. It i is consuming the seeds of external and internal differences in the blazing fire of the 
integral experience of Siva. Yogiraja explains it as consuming the difference of subjects and 
objects i =n the fire of the experience of perfect ‘I’-consciousness replete witha flash of delight 
without any effort. An aspirant enters into One universal consciousness because of the, 
destruction of his false conceit of identity with his body, vital forces, buddhi and_ the. like. 

Abhinavagupta regards meditation as contemplating that Siva Himself always creates diverse 
forms in the mirror of buddhi, and that there are no entities other than manifestation of 
divine power. Yogiraja explains all forms as pictures painted in the.scene of divine 
consciousness, and all mental modes as unfuldment of supreme divine power. Somananda 
regards meditation as the experience ‘I am Siva’ in all forms and all thoughts. He regards 
repeated muttering of the Lord’s nanie or mantra ( japa) as the continuous Sg genes 
‘I am all and create all by volition’ while uttering it. Abhinavagapta regards Japa as 


transforming all principles, worlds, and sense-organs into the internal experience of PRIS 


84 A HISTORY OF INDIAN PHILOSOPHY 


‘[’-consciousness, and as recognising their identity with it every moment. Yogiraja observes 
that such transformation can be effected by controlling the vital force in Susumna, by 
awakening divine power (Kundalini), making Her ascend through it, and unite with Parama 
Siva in Sahasrara. Japa is the recognition of the universe as nondifferent from perfect 
‘I’-consciousness every moment. The uttering of a mantra, a signifier, awakens the Deity 
signified by it, and makes the vital force in the form of a thread vibrate and sound in 
Susumna, pervade the universe, and transform it into perfect ‘I’-consciousness. ‘The process 
refers to the esoteric practice of yoga according to monistic Saiva Tantras. Ksemaraja 
regards it as continuous repetition of the experience of perfect ‘I’-consciousness, whichis the 
essence of a mantra. -Vasugupta defines japa as muttering a mantra. Kallata explains it 
as continuous transformation of the universe into the spontaneous ‘I’-consciousness for ia 
mantra of Siva is full of contemplation of perfect ‘I’-consciousness. Bhatta Bhaskara 
recognises four kinds of japa : sakta, hamsa, paudgala, and niskala. Breathing goes on 26000 
_ times in 24 hoursina person. This is called paudgala or ajapa. Hainsa is of the nature of 
nada—a subtle sound—heard in the heart-centre not due to the impact of two sounding 
bodies. Niskala is the utterance of ‘Aum’ or ‘Om’. Saktais the experience of one’s self as 
perfect ‘I? or Supreme Lord. Varadaraa regards japa as meditating on the Supreme Lord 
resulting in the manifestation of nada expressing divine power—the essence of a mantra. 
Constant japa or meditation on Him inverts the outgoing vital current, and turns it into the 


; __. * ; 3 ? . é Fe 
cx pestcnce Iam He’ (so’ham). Japa is so called because it creates and sustains the 
universe.*4 


2. DEVOTION,—Ramakantha, a disciple of Utpaladeva, gives a monistic account of the 
nature of devotion. It is the worship of Atman, or the Lord, or a Deity ‘by meditating on 
Him as of the nature of Brahman or nondual transcendental consciousness. When it.reaches 
the highest stage of immediate experience of the nature of the Lord, it is called integral 
knowledge (vijfiana). Supreme devotion is the result of the knowledge of all entities as 
nondifferent from the nature of the Lord. The highest knowledge of the nature of immediate 
experience of absolute nondualism itself is the highest devotion. So Ramakantha identifies 
the ‘highest knowledge with the highest devotion. Abhinavagupta avers that Parama 
Siva’s divine power (Sakti) should be worshipped with supreme devotion, and the 
worshipper’s self should be dedicated to Her. Worship requires supreme devotion, self- 
dedication, self-surrender, and self-consecration. Devotion is humility of a devotee’s mind 
fit for entering into identity with the divine power, that creates the difference between 4 
worshipper, worship and the worshipped Deity, Sakti is the supreme end, absolutely free, 
entirely different from ‘insentient entities because of Her absolute freedom, and full of 
transcendental consciousness, Self:dedication is complete dedication to Atman, for there 1s 
no other reality. Worship is the apprehension of the pure, ontological nature of Siva. 
Self-offering is offering of a limited self and all belonging to it to Siva-Sakti of the nature of 
absomte consciousness. A sacrifice is consuming all seeds of subconscious dispositions in the 
Ce a the fuel of all cuties, RATS POLE transcending 

consciousness, and merging the limited soul in the Absolute 
Consciousness. Supreme devotion consists in acquiring the certain knowledge of identity of 











THE PRATYABHIJNA SCHOOL OF SAIVISM 85 


one’s soul with all—-the Absolute. (Cp. Vallabha’s concept of becoming all). Worship with 
supreme devotion and self-dedication should be continued until the limited soul is purified 
‘of all taints and identified with Siva-Sakti—integral reality,65 


3. YOGA,—Somananda regards yoga as offering all acts—walking, sitting, running, eating, 
“€tc., to Siva, and as thinking ‘I am all beings’, and ‘all entities are created by my volition by 
unfolding my powers’. The Saiva monists describe some acts of yoga for advanced yogins. 
Posture, according to Varadaraja, consists in discarding the fixation of mind on certain parts 
of the body, meditation and other acts of yoga, in abiding in identity with Siva-Sakti of the 
nature of universal consciousness and power, in being immersed in the Great Lake already 
explained, and in drowning ‘this’-consciousness in the infinite ‘I’-consciousness. In this 
State. a soul identifies itself with the Divine, destroys delusion, acquires pure knowledge 
(suddhavidya) owing to ‘excess of immersion in Siva-Sakti, and assimilates divine bliss. 
‘Varadaraja regards breath-control as equilibrating prana flowing upward through Ida and 
apana flowing downward through Pingala, pushing udana upward through Susumna, 
rousing coiled divine power (Kundalini) at Muladhara, carrying Her upward through 
Svadhisthana, Manipiira, Anahata, Visuddha, and Ajfiacakra, uniting Her with Parama 
Siva in Sahasrara, and identifying one’s limited consciousness with universal consciousness. 
It consists in first equilibrating prana with apana, then discarding the control of gross vital 
forces, then controlling the subtle vital force in Susumna, and then acquiring extremely 
subtle supreme vibration of divine power. A yogin, who practises the last kind of breath- 
control, does not fall from his union with the supreme power of universal consciousness, _ 
Varadaraja ‘regards withdrawal as drawing the mind away from external objects, and 
entering into the supreme abode of the Lord. Itis entrance ofa soul’s limited consciousness 
into universal consciousness, which breaks the fetters of bondage. Varadaraja regards 
fixation as fixing the mind on the Supreme Atman, which releases a soul from bondage. 
He regards trance as the sense of equality in all beings, and as the experience ‘I am Siva 
without asecond’. Meditation has already been explained. All acts of yoga from breath- 
control to trance lead to complete inmersion in the Supreme Reality.66 

4. KNOWLEDGE.—Vasugupta says, *‘Knowledge is food.”” Kallata explains knowledge (JEEES) 
as a soul’s ‘recognition of one’s nature as ‘I’-consciousness, which is its food because it 
generates complete fulfilledness, and because it is the cause of resting in one’s Atman. Bhatta 
Bhaskara explains ‘knowledge as supreme knowledge of Siva, which is the means of supreme 
contentment and perfection. WVaradaraja observes that when a yogin is firmly established 
in the experience of Siva of the nature of perfect manifestation, his causal body, subtle body, 
and gross body due to potencies of actions are consumed in the fire of this knowledge, and 
he acquires a divine body, which is pervasive and composed of pure consciousness. So long 
as he lives, his three bodies are permeated by the knowleege that he is Siva—the Supreme 
Knower. When his pure knowledge (suddhavidya) is eclipsed, he perceives SHC 
differences, which are like dreams. Just as dreams are destroyed by waking perceptions, so 


the perception of differences is destroyed by the knowledge of nondifferent, universal 


conscjousness.°’ 
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A bound soul is released from bondage by meditating on Parama Siva, and becomes 
the Lord of the world, like Sadasiva. A soul in bondage has knowledge implying the dis- 
tinction of subjects and objects. But a yogin is attentive to their relation to Atman, knows 
them to be ‘I’, and experiences the bliss of trance. A bound soul delights in external in- 
sentient objects and physical pleasures. But a yogin delights in his Atman within and the 
bliss of trance. Atman is Parama Siva, Supreme ‘I’, universal consciousness, dynamic ‘I’- 
consciousness—Integral ‘Self-consciousness distinguished from vital ego, mental ego, empiri- 
cal, limited ego, or egoism. 

A yogin who delights in Atman freely-in the waking state, dream, and deep sleep is 
called a prince of yogins (vireSa) or heroes. He rests in Atman or Parama Siva, experiences 
his identity with Him, and delights in the bliss of ecstasy (turiya). He experiences identity- 
consciousness devoid of difference in the three states, bliss of identity-consciousness as the 
result of concentration at the centres of mystic consciousness (cakra), and of meditation on 
the ether of transcendental consciousness at the heart-centre, and a flash of transcendental 

wonder and delight. He experiences allknowers and objects, and is yet not attached to 
them. He becomes autonomous and unrivalled in spiritual powers and wealth. His sense- 
organs become almost inoperative owing to his experience of unique supreme bliss even 
when he experiences their objects. He isnot contented with the experience of Atman— 
Supreme Self—common to all stages of the experience of ecstasy. He gradually rises to the 
higher stages of ecstasy, and reaches the highest stage of superecstasy (turiyatita) resting In 
Atman. The bliss of ecstasy is delight in abiding in the state of the Supreme Knower in the 
midst of the knowledge of empirical subjects and objects®8, Whena yogin practises ecstasy 
for a long period, and when he acquires excellence in it, he transcends ecstasy, and acquires 
superecstasy- He become like Siva ofthe nature of translucent, infinite consciousness and 
absolute freedom and bliss because his body continues. When his body is dissolved, 
he becomes Siva. He achieves embodied liberation in life, and disembodied liberation after 
death®? (Cp. Samkara). 
Parama Siva’s power of creative will is called Virgin Uma, the divine power of His 
absolute freedom engaged in the sportive acts of creating, maintaining, and dissolving the 
universe. A prince of yogins experiences his internal states and external objects as parts of 
himself, and not as different from him. When heis completely absorbed in and identified with 
Uma, he acquires a body according to Her or the Lord’s creative will, and acquires super 
normal powers. He can perceive objects remote in time and space, separate physical elements 
from one another, appease all afflictions of the body like diseases, foster animate and inani- 
mate beings, and acquire the experience of being identical with the world if he desires to do 
so. Supreme fulfilment is within his power. He can acquire the status of the Lord of the 
circle of divine powers, if he applies his powers with a view to experiencing his identity with 
the Supreme Self of the universe. When he acquires the pure knowledge (suddhavidya) of 
his identity with the universe, he attains to the status of supreme lordship (cacrega). In the 
plane of SuddhavidyAa—pure knowledge ‘Il am the universe’—‘I’-consciousness and ‘this’- 
conciousness abide in the same substratum. When the pure knowledge of the supreme, 
nondual consciousness emerges, the pure ether of consciousness called khecaii mudra is mani- 
fested. It is the state of the Absolute?®. 
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Impure knowledge is the empirical knowledge of difference, finite knowledge, ‘false 
knowledge of various determinations (vikalpa) called dream from the standpoint of the 
Absolute. It is incomplete, imperfect, inferior knowledge. When a yogin disregards the 
supernatural powers which accrue to him unsought, and when he resorts to suddhavidya, 
he achieves supreme fulfilment. An advanced yogin should discard the gross means of 
breath-control and the like implying the knowledge of difference, enter into his essential 
consciousness with his mind purged of the taint of difference, and immerse his nature asa 
limited knower identified with his mind-body-complex in ecstasy—inner consciousness 
permeated witha flash of delight. Gradually when his buddhi enters into the supreme 
status, his vital forces are purified by immersion in the unfolding divine Sakti, and he ex- 
periences nondifference because of his becoming of the nature of transcendental consciousness 
and bliss. Until he becomes independent of his mind-body-complex, he cannot acquire the 
pure knowledge of nondifference. When he transcends bodily, vital, and mental conscious- 
ness, he acquires the saving knowledge of nondifference. 

A bound soul overcome by delusion is tainted with merits and demerits, and has 
knowledge of difference because of its false egoism. When Siva’s divine power of erace 
descends on a bound soul, its false conceit of ego-sense is destroyed, its consequent knowledge 
of difference is removed, its innate freedom is manifested, and it acts in a higher order of 
creation. Its knowledge of difference due to kala, vidya, raga, kala, and nlyati, the five 
coverings (kafictika)—products of the power of maya—is eclipsed, and it rises toa higher 
plane: The power of freedom is the essence of a knower, which is veiled by maya. When 
maya is destroyed by Siva’s power of grace, itsinnate power of freedom is manifested, it 
attains to the. state of ecstasy replete with delight, and abides in it constantly. Ecstasy 
permeates its waking state, dream, and deep sleep, which assume the forms of creation, 
maintenance, and dissolution. It is the state of delight in Atman and detachment from all 
external objects. A yogin’s power of freedom of the nature of Self-delight can create objects 
at his will. .When his dnava mala and karma mala—atomicity and merits and demerits—are 
destroyed by the Lord’s grace, his desires for external objects are destroyed, his subtle body 
with which he identifies himself is attenuated, and -he attains to the state of self-completeness 

-and self-delight.”! , 

, A yogin, who'rules over the powers, and who is like Siva, experiences that the universe 
is the unfoldment of his powers, that’its creation is the manifestation of his power of action, 
that its maintenance is the continuance ofits manifestation outward, that its dissolution is 
the involution of his power of manifestating the universe and its resting in the Supreme 
Knower-of-the nature of transcendental consciousness. He does not lapse from his experience 
of ecstasy full of perfect ‘[’-consciousness of the eno of transcendent wonder and delight 
in the midst .ofits creation, ‘maintenance and dissolution full of difference. He is not 
affected by pleasure and pain, for he ceases te identify himself with his subtle body. He does 
not consider them to be ‘mine’, but considers them to be ‘this’-consciousness or external 
objects. A yogin, who is completely freed of the experience of pleasure and pa and of 
their subconscious impressions, becomes a free knower of the nature of PUFE CONSCIOUSNESS: 
Pure consciousness is supramental, transcendental consciousness, 72 : , 

A yogin whose volition is ‘identical with Siva’s power of absolute freedom, experiences 
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his body as a known object, like a jar, a lifeless thing, wherewith he does not identify his 
self. A known object appears to him like a body, and his body appears to him like a known 
object. His internal cognitions and external objects, which are known, appear to him like 
parts of his self, and not as different from him, As his mind is concentrated at the heart- 
centre on Atman, the universe is experienced by him like dream-cognitions. The binding 
power of delusion due to nescience is destroyed in him. So he experiences the universe 
including his body as full of the Lord, and becomes the ruler of the universe, like Sadasiva.” 


NESCIENCE AND TRUE KNOWLEDGE.—Utpaladeva regards nescience (ajfiana) as the 
knowledge of difference, and true knowledge ( jfiana ) as the knowledge of nondifference or 
identity. Nescience is due to nonapprehension of nondifference. It is the knowledge of a 
limited knower wrongly identified with his mind-body-complex, relating to different objects, 
and producing practical actions. His congnitions of different objects have empirical 


validity since they lead to successful actions, but they have no ontological validity since they _ 


do not cognise the ontological reality—one universal consciousness or the Absolute. When 
an empirical knower recognises his identity with Siva, his false egoism is destroyed, and he 1s 
liberated. WVaradaraja defines nescience as false knowledge of self as not-self and not-self as 
self, and true knowledge as recognition of one’s identity with Siva. Nescience is knowledge 
of difference due to maya. True knowledge is knowledge of supreme nondifference 
(Cp. Samkara). Bhatta Bhaskara regards nescience as false knowledge of ‘I’ and ‘mine’ in 
the mind-body-complex, as knowledge of difference interpenetrated with words or verbal 
images due to mayia mala, and as bondage characterised by the veiling ofreality. He 
regards true knowledge as supreme knowledge of nondifference, which destroys the knowledge 
of difference. ; 

Abhinavagupta avers that nescience (ajfiana) is the cause of bondage and that true 
knowledge ({ jfiana ) is the only cause of liberation. A. taint ( mala) is nescience and the 
seed of birth and death, Jayaratha avers that nescience is of the nature of incomplete 
knowledge, anava mala, false conceit of self in not-self, and of not-self in self, and not a 
substance. Nescience is of two kinds : self-nescience (paurusa) and _ buddhi-nescience 
(bauddha). Self-nescience is nescience in an individual self (purusa). Buddhi-nescience is 
nescience in budchi. Self-nescience is the cause of bondage. Buddhi is an internal organ 
produced after self’s embodied life. So mescience in buddhi is not the cause of bondage. 
When nescience in self is removed by initiation, it is independently the cause of liberation. 
It is said, ‘‘Bonds in a self are purified by initiation, and not those in buddhi. Even if bonds 
in buddhi persist, initiation is not infructuous.” A self is really of the nature of mere 
knowledge. Complete knowledge is the absolute negation of nonapprehension itself, that iS 
the real nature of Atman,—a mass of manifestation and bliss. Liberation is the apprehension 
of this real nature of a self, or its Sivahood.74 

It is asked why nescience is not mere absence of knowledge, but incomplete. knowledge. 
Abhinavagupta replies that if nescience were mere absence of knowledge, even a stone and 
the like would have nescience and be bound. So’ nescience is defined as incomplete 
Knowledge (apiirna jfana). Vasugupta says, ‘Knowledge is bondage’. Here knowledge 
means positive incomplete knowledge or knowledge of an object in its partial aspect. ‘This 
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is blue’, ‘This is pleasure’, These cognitions are of the nature of apprehension of duality or 
difference and so incomplete. ‘The real nature of known objects is Siva of the nature of mani- 
festation. So the aforesaid cognitions are nescience or incomplete knowledge. Vasugupta Says; 
‘Consciousness is Atman.” Abhinavagupta avers that the positive word ‘consciousness’ 
(caitanya) means mere freedom (svatantrya) devoid ofany distinctive characters. In Vasu- 
gupta’s aphorism ‘knowledge is bondage’ knowledge means an act of knowledge or an organ of 
knowledge. It means knowledge of duality of mere consciousness. Apprehension of duality 
is nescience because it is false, and so it ought to be destroyed. Jayaratha avers that the act 
of consciousness is common to all cognitions. Atman has complete act of knowledge. .The 
quality of possessing the complete act of knowledge is consciousness. That is called the 
nature of supreme lordship or freedom, So itis mere freedom, Eternity, ubiquity, etc., are 
its distinctive features (viSesa). ‘Knowledge’ in Vasugupta’s second aphorism means the 
act of knowledge by which an object is known. It makes a distinction between a knowing 
self, act of knowledge, and an object of knowledge. It refers to different factors involved in 
knowledge, and does not describe its complete form (ptrnaripa). Here ‘knowledge’ is 
apprehension of duality—incomplete knowledge. It is incomplete because of its incomplete- 
ness. It is not complete for it does not apprehend Atman of the nature of nondual 
consciousness,- which is its real nature. This incomplete knowledge is stained by three taints, 
and contracted by good and evil dispostions, and forms of body and objects. So it is called 
bondage. Because it is of the nature of bondage it should be eradicated.75 | 
Abhinavagupta divides nescience into two kinds: nescience in buddhi and nescience 
in a soul, and true knowledge into two kinds : true knowledge in buddhi and true knowledge 
in a soul. Soul-nescience (paurusa ajifiana) produces a taint, which veils the soul’s Sivahocd 
of the nature of omniscience and omnipotence. It is indeterminate knowledge of the bound 
soul, of the nature of contracting knowledge and action. But buddhi-nescience (bauddha 
ajilana) Is determinate, since determination is the function of buddhi. Buddhi-nescience is 
of the form ‘I know this’. This kind of knowledge produced by the relation of a. knowing 
self and a knowable object is called nescience ; it arises in buddhi owing to reflection of 
nescience in a soul limited by atomicity (Anava mala) and contracted by its five coverings. 
When the atomic, bound soul’s impurities are destroyed, and when it attains to the state of 
Siva, its soul-knowledge expands, becomes ubiquitous and indeterminate. When. soul- 
nescience is destroyed by initiation, ubiquitous, indeterminate knowledge of Atman is 
distinctly manifested after death. When buddhi-knowledge destroys buddhi-nescience, 
embodied release is achieved. Buddhi-knowledge arises from listening to scripture. 
teaching nonduality of the Lord. Initiation too prior to buddhi-knowledge contributes to 
release. So buddhi-knowledge produced by listening to monistic.scripture has a prime. 
jmportance. -It is not mere intellectual comprehension of scripture but a_ spiritual 
discipline. When buddhi-knowledge is produced, buddhi-nescience is destroyed, and the 
knowledge of being liberated arisesin buddhi. This state is embodied liberation. Soul- 
nescience is destroyed by initiation, but the soul’s inner state of freedom from its atomicity 
is not known until buddhi is purified and until buddhi-knowledge arises. So long as the 
body continues, false conceit of identity of a soul with body and buddhi persists. If soul- 
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nescience were already not removed by initiation, liberation would not be achieved evenafier . «7 = 
death. When buddhi-nescience is removed, all determinations (vikalpa)} of buddhi are ia 
eradicated, and liberation is achieved.7§ 


BONDAGE AND LIBERATION.—Somananda..opines that. difference being due to Siva’s volition 
and as such being of His nature, there is no difference between bondage and release. 
There being no real bondage, there is no real release, which depends upon prior 
bondage. Bondage and release are.only phenomenal appearances, and not ontologically 
real. (Cp. Samkara). Utpaladeva opines that embodied life is called bondage characterised 
by nescience. Somananda thinks :of bondage .and 1elease as mere experiences (pratiti). 
Utpaladeva thinks of liberation as mere experience of nondifference from Siva, and of 
bondage as nonexperience of this nondifference. Siva.at His will. assumes the state of 
bondage and release of the nature of mere experiences of difference and nondifference. 
Difference is of the nature of Siva... So there is no. real bondage, and in its absence there 
is no release. It may be objected that, all, being of the nature of Siva, bondage and 
liberation are not different from each other, and.that therefore every person should know 
‘J am Siva.’ Somananda replies that bondage is of the nature of nescience, and that liberation 
is of the nature of true knowledge. In bondage there is no firm knowledge that all 
existents are of the nature of Siva: endowed with the powers of volition, knowledge and 
action. In liberation there is firm. knowledge that they are of such.a nature. Firm 
knowledge or immediate experience of the nondifference of all .existents from Siva 1s 
liberation. The absence of such knowledge-is bondage.. Nonapprehension of nondifference 
is bondage. Apprehension of nondifference is liberation. It may be objected that even 
if bondage and liberation be ofthe nature of Siva, Saivism ought to prove that they are 
of the nature of experience, and that if. they are of the nature of Siva, they should not be 
spoken of as different from each other. Somananda refutes. the objection by observing 
that Saivaism proves that all existents are of the nature of one Siva, but that it does not 
disprove that they are one or many. All being of the nature of Siva, whether they 
be one or many does not involve any conflict. Saivism advocates monism, and holds 
that all existents are of the nature of one Siva, that no existent is better than any other, 
and that no existent is worse than any other. To assert the existents to be one or many 
is to admit their independence. But Saivism denies this, and admits the existence of one 
Siva alone. There is no difference between bondage and liberation in reality, since both 
are of the nature of Siva. There being no bondage, there is no release from it.?? 
Abhinavagupta avers that there is no abode of release nor movement of a soul to 
another region, but that release is manifestation of a soul’s own power of breaking the 
knot of nescience. He believes in embodied release. When the knot of nescience 1s 
broken asunder, all doubts are dispelled, all false knowledge }s destroyed, merits and demerits 
are worn out, and a soul is released even in embodied life. Merits and demerits burnt 
by the fire of knowledge do not produce birth again, even as seeds burnt by a fire do not 
sprout. Yogiraja expounds Abhinavagupta’s view. Liberation is destruction of false 
conceit of ‘I’ in its mind-body-complex, and manifestation of a soul’s own powers character- 
ised by freedom of its Atman. Its consciousness contracted by false conceil is called bound’, 
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asit'were. When bondage by the mind-body-complex is destroyed by manifestation ofa 
soul’s real nature as Atman, its innate powers expand, and it is called ‘released’, as it were. 
So bondage and release are mere false conceits. In Reality—integral consciousness— nothing 
new is accomplished; Its own nature is manifested. So asoul, that has acquired the 
saving knowledge, and whose limitation by nescience has been destroyed, is released, 
though it continues to exist in an embodied state for bestowing grace on others. Nescience 
is false conceit of self in not-self due to nonapprehension. It is a knot since it contracts a 
soul’s perfect nature, Its complete freedom, ubiquity, eternity, etc., are contracted by 
its false conceit due to nescience. The knot of false conceit js broken asunder by firm 
practice of complete freedom of its Atman. When the knot is torn, its innate powers expand 
and it realises its eternity, ubiquity, omniscience and omnipotence. This state is called 
liberation. It is complete isolation of a soul from _ its body and experience of its essence, 
which is «thetic delight of the experience of perfect ‘I’. It has no distinct abode for it is 
not limited by space, time, and form. So there is no movement of a released soul to any 
abode. It is identical with ubiquitous Absolute consciousness in its real nature. So when 
it recognises its identity with universal consciouness, it need not gO anywhere to realise: 
its essence as supreme ‘I’, It may be contended that an embodied soul is bound, and 
that therefore it cannot be released. Yopiraja observes that this contention is false, since 
bondage consists in false conceit of the self in the mind-body-complex, and since a soul 
that has destroyed its nescience, false conceit,. merits and demerits, and subconscious 
potencies of bodily, vital and mental desires, has. achieved. embodied release despite its 
connection with a body. It achieves disembodied release after death. Mere connection 
with a body is not bondage. Its nescience has been burnt by the fire of its knowledge of 
identity with Siva, and by the knowledge of fey of the world with Him, and by the 
experience of its perfect ‘1’-consciousness. Its acuens do not produce merits and demerits, 
for it has no desire for their fruits. It has recognised its real nature as free, omnipotent, 
omniscient Supreme Self immanent in all empirical knowers and of the nature of. infinite 
pure consciousness. It has known that it is not a real doer as an empirical self or ego, or 
that the supreme divine power of absolute freedom does all actions. So as pure universal 
consciousness it is not affected by its desireless actions. An action produces a fruit, ifan 
agent has a desire for it, and if he strongly, imeasthcs himself with it. ‘Bue it docs not 
produce a fruit, ifan agent has no Cee for it, and if he has no talse}conceit that he is the 
agent of the action. A released soul 1s eeoless> and poe destroyed desires for appropriation | 
of some pleasant objects and rejection of painful objects, and is devoid of the knowledge 
It is awakened to the consciousness of its, identity with the Absolute, and 


f difference. 
Byrn. It has transcended the knowledge, of empirical knowers and objects, 


shines as Atman. ; 
f the difference of pleasure and pain, become tranquil, and realised its nature as Supreme 
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Self in all creatures, and is released wherever it lives. It is purged ofall taints, merits and 


demerits, and has realised the supreme end. The potencies of actions acquired in this birth 
3 


are burnt by initiation. Those acquired in past births which have not yet ripened and 
beeun to bear fruits are burnt by the experience of identity with Siva, and cannot bear 
eas Those which will be acquired in future births are prevented by restraints, moral 


observances and other acts of yoga. The prarabdha karmans, which have begun to bear 
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fruits, will be worn out by the experience of their fruits in this birth. So after achieving 
embodied release a soul continues to live an embodied life until the aforesaid potencies 
are exhaused.78 Yogiraja opines that Siva’s power of veiling the nature of a bound soul is 
the cause of its bondage owing to which its nature as Siva is not manifested, and that it 
performs moral and immoral] actions, experiences pleasures and pains, and transmigrates. 
His power of granting grace is the cause of its liberation. 

Abhinavagupta describes liberation as no other than free Atman. It has no distinct 


name from that of Atman. (Cp. Samkara). What is false is bondage. What is true is 


Atman. Jayaratha defines liberation as the knowledge or intuition of Atman. What is 


the characteristic of Atman is the characteristic of liberation. A bound soul is gradually 
released by removing limitations by lower principles. When these are destroyed, limitations 
of a self by higher principles persist, and it is reborn in a plane of higher principles after 
death. When it acquires the highest knowledge of Atman, free of all limitations by 
principles (tattva), with absolute freedom and consciousness devoid of distinction, it achieves 
liberation.72 Abhinavagupta regards release as nothing over and above the manifestation 
of the essential nature of a self, and its essence is consciousness of Atman. Consciousness 
is the essence of Atman. True knowledge of it is Its manifestation. The distinction between 
knowledge and emancipation—means and end—is imaginary, and not real. Powers of 
actions and the like are nothing distinct from consciousness. If they are conceived to be 
attributes of an unconscious entity (e.g., self), the reason is unproven, since the existence 
of the attributes has not been proved. Pratyabhijfia Saivism does not accept any substrate 
of the attributes like power of action and the like as Kanada does, and il does not conceive 
of powers as attributes of a powerful being—a substrate. Kanada thinks of a self as the 
unconscious substrate of cognition, pleasure, pain, desire, volition, aversion, merits and 
demerits. Just asthere is no difference between a fire and its power of burning, so there 
is no difference between powerful Atman and Its powers. So supreme free consciousness 
is designated as endowed with powers which are mere adjuncts (upadhi). If there were a 
difference between powers of knowledge and action and Atman or Siva, Saiva monism that 
Siva alone is the Reality would be contradicted. The different powers are of the nature 
of consciousness and freedom. Siva is endowed with manifold powers nondifferent from 
Him. So knowledge of Atman itself is liberation. In fact, there is no cause-effect relation 
between knowledge and liberation. But one who has acquired intuition of Atman is 
certainly released. It is said, ‘Knowledge is a means to liberation’. So there isa cause-effect 
relation between knowledge and liberation. Abhinavagupta opines that the text asserting 
the aforesaid relation between them is not primary but secondary. An action is of the 
nature of knowledge, because it cannot exist apart from knowledge. An action 
devoid of knowledge. Different actions and their external cbjects are not different from 
Wmomlcdse: So liberation is of the nature of knowledge. It is one. The doubt that 
eenent means would produce different kinds of liberation is dispelled by the aforesaid 
TeasOPung: There is no difference between means and ends. Knowledge of the essence of 
Bieian is the only means. There being no difference in means, there is no difference in 
hibernation) It is objected that many means have been enjoined in monistic Saivism. 
Abhinavagupta replies that though many means have been inculcated, they have the same 
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end, viz., destruction of all taints and their powers. Though there are many causes of the 
destruction of a jar, the effect is one. So the argument that different means must realise 
different ends is false. Here the difference between means and end is unreal. So the 
objection that ends must differ is groundless. The power of volition, the power of action, 
and the power of knowledge being threefold, liberation—the end—is only one. Sambhavo- 
Paya, saktopaya and anavopaya already explained result in one liberation.®0 
Abhinavagupta avers that Atman exists in the state of manifestation of consciousness, 
that undifferentiated consciousness endowed with manifold powers constitutes Its nature, 
and that It assumes the form of a bound soul by veiling Its lustre. Its release is brought 
about by a prescribed method of manifesting Its nature as self-luminous. Manifestation 
of Atman is that of consciousness distinct from that of an externa] object. Consciousness 
is undivided, of the nature of one, integral manifestation. Infinite powers are innate in Its 
nature. Though It is one and nondual, and possessed of inconceivable, infinite powers and 
freedom, It conceals Its omniscience and omnipotence, assumes duality of subjects and 
objects, and becomes an individual soul. This is called bondage. Liberation is nothing 
more than manifestation of Atman’s nature as consciousness. It is manifestation of Its 
lustre characterised by omniscience and omnipotence. Atomicity (anava mala) itself is 
false knowledge—incomplete knowledge in the form of manifestation of difference. It 
Produces flaws in Atman inthe form of false conceit of ‘I’ in not-self. So pure, complete 
knowledge becomes impure owing to false knowledge. It is manifested as incomplete 
knowledge because of Atman’s freedom. When a self knows itself as the Absolute Knower, 
its knowledge becomes complete. Atman veils Its nature by false conceit of «I? in not-self. 
In reality, there is neither bondage nor liberation. So there is no variety in liberation®!, 
Ksemaraja opines that when Siva conceals His omniscience and omnipotence, and 
generates delusion in a soul by investing it with a subtle’ body and gross body, its being 
deluded by them is bondage. But when He generates the state of ecstasy (turiya) in it, 
it pervades the universe and transcends ecstasy, and becomes a mass of pure consciousness 


and bliss, and achieves identity with Siva and embodied release®2, 


‘ 


CRITICISM OF OTHER VIEWS OF LIBERATION.—The Yogacaras regard liberation as the cOg- 
nition : ‘I am devoid of love, hate and the like.’ The mind is naturally luminous but veued by 
love, hate, etc., adventitious impurities due to beginningless nescience. These Con etuute 
bondage, and when they are destroyed by mean on four noble SRL plumipous 
consciousness is manifested, which is called liberation. Jayaratha refutes thisivicws: The 
Yogacaras regard the mind as a series of momentary mental modes. Sener is the 
cause of the destruction of its impurities. But it cannot produce an excellence in the 
momentary psychoses ; it can do soina permanent substance alone. Fragrant flowers can 


perfume sesame seeds, because they are permanent. Momentary impure mental mcdes 


cannot produce a pure luminous cognition, Purithey can produce only impure cognitions, 
Meditation cannot produce an illuminating cognition. The advocates of the doctrine of 
momentariness cannot account for bondage and liberation. Those philosophers alone who 
believe in permanent souls can account forthem. A permanent soul is bound and pecs: 
A series of momentary cognitions is neither bound nor released, since a single cognition is 
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notso. The Yogacaras regard the same cognition as of the forms of joy, grief, etc., and so 
consider the knowledge of buddhitattva to be liberation, and call it omniscience. ‘There is 
the cessation of the lower principles when buddhitattva is attained. A soul that has attained 
this principle is born in higher planes of existents. Jayaratha interprets the Yogacaras’ view 
of emancipation in this way. 

The Madhyamikas regard the cognition ‘I am void within’ as liberation. They think 
all external entities to be essenceless (nihsvabhava) and false and all interna] cognitions also 
to be so, and therefore think liberation to be void (sinya). Jayaratha refutes their view. 
For them, ‘blue’? and other external objects are false, and cognitions also are false like them. 
Consciousness also being merely of the nature of manifestation is false and nonexistent, 
since nothing is manifested. The Madhyamikas’ argument in defence of their position that 
consciousness of manifestation is undeniable is invalid. They contend that what is devoid 
of all substrates, all attributes, all afflictions, and all dispositions, is not really a void, and 
that what is devoid of imaginary distinction of subject and object, etc., is not devoid of 


consciousness. This contention amounts to the Yogacaras doctrine of Vijnanavada : 


momentary cognitions alone are real, and the world is manifested as varied cognitions of 
the mind. This doctrine has already been refuted.*3 

The Sarnkhyas regard liberation as discriminative knowledge of the self : ‘I am nota 
doer, but a conscious neutral knower different from prakrti and its modifications.’ Mind 
(buddhi) is active, but the self is an inactive neutral spectator. If it were active, it would never 
be conscious. Prakrti and its modifications alone are unconscious and active. Jayaratha 
refutes this view. If the self were inactive, it would never be released... Even if a self acquired 
discriminative knowledge of itself, it would not abide in its essential nature, since prakrti 
being by nature active it would not be neutral to the self, and would bind it again. Prakrti 
being unconscious cannot know: ‘I am seen by this self’, ‘I shall no more act for its 
experience’, and-so it would act for the self’s enjoyment and suffering, although it has 
acquired discriminative knowledge of its self. So the self cannot be released. The Samkhyas 
regard the self’s abiding in its essential nature after completely discriminating itself from 
prakrti or not-self of the nature of pleasure, pain, etc., as liberation. So liberation, for 
them, is the attainment of purusatativa devoid of pleasure, pain and the like. The Samkhya 
concept of liberation is higher than that of the Buddhists, since the doctrine of self is higher 
than that of not-self, mind, or cognition. This is Jayaratha’s interpretation of the Samkhya 
view of release.84 

Patafijali regards liberation as complete aloofness (kaivalya) of the self from prakrti 
its effects through meditation on God.  Jayaratha interprets Patanjali’s concept of liberation 
as the attainment of niyatitattva, which regulates causes and effects; actions and- fruits, 
Niyatitattva is higher than purusatattva. Jayaratha interprets liberation conceived by 
Mausula as the attainment of maydtattva, Pasupatas’ concept of liberation as the attainment 
of {Svaratattva, that is higher than mayatattva. The Buddhists’? concept of liberation 
means the destruction of mayiya mala. Mausula’s eoncept of release means the destruction 
of karma mala. Pasupatas’? concept of liberation means the destruction of Anava mala, 
pyanets is the false conceit of self in not-self. Abhinavagupta regards release as the destruction 
of limitations, and complete release as the destruction of all limitations. A principle 


and 
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(tattva) is a limitation which generates bondage in a self. A selfithat has destroyed a lower 
principle is reborn in a plane of a higher principle. God binds it again ina higher plane, 
which has achieved release from a lower principle. The Saiva attains the highest.emancipa- 
tion by destroying all principles and limitations and by realising his Sivahood. : Knowledge 
of all principles, destruction of all limitations by them, and extermination of all nescience 
are liberation. It is manifested as knowledge of supreme ‘I’-consciousness devoid of all 
kinds of ‘this’-consciousness and their subconscious impressions.®3 - 


SOMANANDA : ALL IS $IVA.—Siva produces the world of diverse objects by His volitions, 
Different objectsare products of His volitions without any external material. They are His 
externalised volitions. All are Siva in this sense. They arecreated out of His creative 
delight for His play. There is the nature of Siva in all entities, which exists equally in 
them all. Differece is real, because it is the creation of Sivatattva, which is multiform. 
The manifoldness of the world is real, and nota false appearance. All categories are of the 
nature of the Lord, Siva. All cognitions also are of the nature of Siva, because He infuses 
His power into them. So all are of the nature of Siva. He assumes the forms of al] 
existents by His volitions, not by. modifications of His nature. The world in its subtle state 
and gross state both is full of existence, or being; being is the agency of becoming ; agency 
is the quality of acting, of the nature of freedom and consciousness of Siva. So all entities 
are Siva. His action is voluntary. His act is an act of will. Being full of the powers of 
volition and action is being of the nature of Siva, since powers and powerful Being are 
Though there are many things of the nature of Siva, He is 


nondifferent from each other. 
He is one transcendental consciousness (cit). Thus all are Siva‘e6 


not many consciousnesses. 
UTPALADEVA : ABHASAVADA.—Siva is the light of universal consciousness. Sakti is the 
mirror of dynamic consciousness wherein He is reflected, and He sees Himself. He turns 
back upon Himself through Sakti, and becomes self-conscious or ‘I’-conscious. Siva is 
Consciousness and self-consciousness or ‘1’-consciousness while Samkara’s Brahman is mere 
Consciousness is manifestation (prakasa), and self-consciousness is self-mani- 
Siva is self-manifest through Sakti. She makes Him self-manifest 
She is the power of self-manifestation. She is sovereignty 


consciousness. 
festation (vimaréga). 


through His reflection in Her. é iar Gs : 
(aisvarya), freedom (svatantrya), power of differentiating into subjects and objects, psychic 


or spiritual vibration (spanda), power of action (kriyasakti), power of manifesting: diverse 
objects of the world, and of reflecting them on the screem of Siva’s transparent consciousness, 
and power of synthesising different elements ie a unity. So Siva is the archetype 
(bimba) whereof (thelavorldr is al manifestation (abhasa) or reflection (pratibimba). Or, 
Siva is the reflection of Himself in Sakti or dynamic consciousness, and the world isa 
secondary reflection (abhdasa) of Siva. The world is fear) wough it is a pele eD) and 
is projected by His volition outward for the expemience of limited knowers or souls. Diverse 
objects are the materials of His world play which is peal. They are not false appearances. 
The world play is real, souls are real, and different objects are real. bey 34 products 
of His mayagakti. They are known because they are of the nature of illumination, but 


they are insentient, since they are devoid of self-illumination or ‘I’-consciousness. Siva 
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is their material cause, since He enters into their constitution, He is their efficient cause, 
since His mayasakti and other powers are their efficient cause. His powers are inseparable 
from Him. Niyati due to His mayasakti connects specific causes with specific effects. Space, 
time, causality, recollection, differentiation, sublation and the like are due to His act of 
synthetic apperception. He apprehends diverse objects as nondifferent from Him, though 
bound souls know them to be different from themselves, and from one another. Released souls 
apprehend them as nondifferent from themselves. So diverse objects, though reflections 
of Siva in His dynamic consciousness, are not unreal. They are not subjective ideas of 
bound souls. Utpaladeva does not advocate subjective idealism. He advocates Ideal- 
Realism, like Somananda, his teacher. Somananda mentions pratibimbavada in ‘Sivadrsti’ 
Utpaladeva says, “An object is not manifested, if it is not of the nature of manifesta- 
tion ; manifestation to a self is its manifestation. A manifestable or knowable object of 
the nature of manifestation cannot be proved to be of the nature of nonmanifestation. So 
an object is proved to be of the nature of manifestation. The Lord of the nature of 
consciousness manifests all objects outside Him by His internal volition like a yogin without 
any external material. The Lord manifests the objects which exist in Him ; if they did not 
existin Him, He would not have volition to manifest them outside Him. He projects the 
objects which exist as nondifferent from Him outward to be k own by limited knowers. 
“The essence of manifestation is the urge of the Lord (vimaiga) to creat an object. A 
manifestation (prakaSa) tinged with an object is like an insentient crystal tinged with 
the reflection of an object. Atman or Siva is different from an insentient crystal, since He 
is the agent of dynamic consciousness which manifests an object. The Lord knows ‘this is 
a jar’ as His power, and not as ‘this’, The Lord enters into a body, and manifests internal 
objects by His volition outside Him, Manifestations full of consciousness exist always inside 
the Lord or Atman ; they exist outside Him also when they are projected outward by Him 
through His mayasakti. They exist inside Him when He wills to create them and make 
them perceptible to limited knowers. Manifold manifestations or reflections constituting 
the world can existin the permanent self-luminous Lord’s consciousness, though He is 
devoid of variety. This Lord alone can manifest manifold objects of the world because 
of His ommipotence by His volition. This divine will constitutes His creativeness of the 
world. ‘Different manifestations (abhasa) cannot be created by the ore Lord of the nature 
of consciousness without His ‘I’-consciousness characterized by the volition to create 
them”. ‘His will to exist as the world of the nature of manifestations is the cause of its 
continued existence. The one Lord assumes the form of the manifold world, which is the 
unfoldment of His ‘I’-consciousness in the form of ‘this’, The Lord is the creator of 
diversity. Siva is the creator of all objects (artha) with their relation to Him, and of 
difference and nondifference. The objects (vastu). are the forms of consciousness alone 
(cinmatra). Differences are constructed by mayasakti. They are nondifferent from Siva. 
Externality of objects is inessential.’? These statements clearly show that Utpaladeva was 
realistic in his approach to the world, and advocated Idea]J-Realism. The objects are 
reflections on Siva’s consciousness, and yet they are real.8? ) 
Abhinavagupta also advocates the doctrine of manifestation (abhasa) or reflection 
(pratibimba). He Says, «Sakti, maya, prakrti, andthe earth are manifested by the Lord 
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because of His omnipotence. The world consists of various bodies, sense-organs, spheres 
of existence ; it is the unfoldment of His powers; He assumes the forms -of embodied souls 
that enjoy the world. Siva of the nature of consciousness is reflected in His transparent 
consciousness of the nature of Sakti, as a face is reflected in a transparent mirror. Siva, 
the pure, tranquil, indeterminate, supreme Reality is reflected in the world consisting of 
thirty six principles. As a town with its various objects is reflected in a mirror without 
annulling their difference, so diverse objects are reflected in the indeterminate consciausness 
of the Lord. They are reflected in His differenceless consciousness as different from one 
another. They are due to His mayasakti. When a soul conquers maya producing 
difference, it merges in Brahman.’’88 ‘The Lord manifests the play of creation and 
dissolution of the limited world in His ether of consciousness by His absolute freedom. 
The events of the world are reflected in the Lord’s consciousness as different from one 
another, as earth, water, etc., are reflected in water. What is repulsing in the world is 
made of mayatattva, and what is not repulsing in it is made of sadvidydtattva. The Lord 
unfolds the world in two forms of manifestations and shines as archetype (bimba) and 
reflections (pratibimba)’’89, These statements show that Abhinavagupta advocates the doctrine 
of reflection. But they do not show that reflections of different objects of the world are 
unreal phenomenal appearances. Abhinavagupta says, ‘What is repulsing and what is 
unrepulsing in the world are mere reflections (abhasam@tra) in their essence, and not 
ontologically real (tattvika)”. This statement shows that the world is a phenomenal 
appearance. It may be interpreted in the serse that from the absolute standpoint of Siva 
the world is a phenomenal appearance, but from the empirical standpoint of a bound soul, 
itisreal. But when it acquires recognitive intuition of its identity with Siva, it knows the 
world to be nondifferent from its Atman or Siva. WVasugupta describes determinate 
Cognitions as dreams. Utpaladeva says, ‘The manifestations of objects always exist in Siva, 
but they exist outside Him also projected outward by His mayasakti”. So they are empiri- 
cally real to a bound soul fettered by bonds, tainted by impurities, and contracted by 
coverings, created by mayasakti. But they are unreal to Siva because He OWE them to 
be nondifferent from Him. Abhinavagupta says, ‘‘As invisible Rahu reflected in the moon 
is manifested, so the ubiquitous Atman is reflected in buddhi in the form of Cae. Atman 
SIVead veflecied ds buddhi rendered transparent by the descent of Siva-Sakti, as a face 
is reflected in a transparent mirror. The world is reflected in Siva Himself ee jars, etc., 
are reflected in water; all issue out of Siva like dreams issuing out ofa sleeping person’s 
mind’8°, So the world is reflected in Siva’s consciousness and reflected back in a jiva’s 


buddhi. 


PRATYABHIJNA SCHOOL OF $AIVISM AND SAMKARA’S ADVAITAVADA.—The former differs 
from the latter in the following points. 1. Sathkara regards Brahman as the ontological 
reality while Somananda regards Siva endowed with divine power (Sakti) as the ontological 
Teality. Siva and-Sakti are inseparable from each other. Siva is endowed with the power 
of consciousness or illumination, self-illumination, bliss, volition, knowledge and action, 
Brahman is infinite existence-consciousness-bliss. They are Its essential characteristics. 


HIP—13 
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2. Samkara regards God (isvara) as a phenomenal appearance of Brahman limited by 
nescience (avidya). God is the omniscient and omnipotent creator, sustainer and destroyer 
of the world, while Somananda regards Siva as the omniscient and omnipotent creator, 
sustainer and destroyer of the world. Siva is not a phenomenal appearance. 3. For 
Samkara, maya is neither real, nor unreal, nor both, nor either, but indefinable, while, for 
Somananda, maya is a real power of Siva, a principle of self-limitation whereby He produces 
the world. 4, For Samkara, the world is a false appearance (vivarta) of Brahman due to 
maya, while, for Somananda, the world is created by Siva by His power of volition and 
by His power of action without any extraneous material ; it is the product of His volition, 
Sarnkara advocates absolute idealism while Somananda advocates absolute ideal-realism or 
voluntarism (svatantryavada). The former regards the world as an unreal appearance 
while the latter regards it as real: all are Siva. Somananda regards the diverse objects of 
the world as created or projected outward by Siva, and sustained and dissolyed by His 
volitions. Abhinavagupta regards them as created by Siva and reflected in the foundation 
of His transparent consciousness as houses and trees are reflected in the water of a tank by 
His powers. 5. For Samkara, the individual soul is an unreal appearance, a reflection of 
Brahman in nescience, while, for Somananda, the jiva is real in that Siva limits Himself by 
mayaSsakti and becomes the jiva. 6. For Samkara, the soul’s bondage is due to its nescience 
or ignorance of its identity with Brahman, and its liberation is due to the destruction of 
nescience by the knowledge of its identity with Brahman. But, for Somananda, bondage 
is due to the taints due to nescience, and liberation is due to the destruction of the impurities 
and nescience, the acquisition of omniscience and omnipotence, and the recognition of the 
soul’s Sivahood. 7. For Samkara, Brahman is mere infinite knowledge, while, for 
Somananda, Siva is the unlimited Knower. 8. For Samkara, the jiva, in its real nature, 
is mere knowledge, while, for Somananda, the jiva is a limited knower, doer and enjoyer ; 
it derives its consciousness or illumination (prakasa) and ‘I’-consciousness or self-iJlumination 
(vimarga) from Siva, and is a limited self-conscious knower of its cognitions, feelings and 
volitions. 9. For Samkara, Brahman is transcendent of the false world-appearance and 
unreal empirical selves, while, for Somananda and Utpaladeva, Siva-Sakti is both transcen- 
dent and immanent. 10. For Samkara, Brahman as pure identity is real, while, for 
Somananda, Siva is real as unity, plurality, and unity of plurality. 11, For Samkara, time, 
space and causality are mere categories of the intellect infected with nescience and 
inapplicable to Brahman, the Reality, while, for Utpaladeva, they are real, applicable to 
the real world, and presuppose Siva, the Supreme Knower, Who unifies plurality and 
synthesizes different elements into a unity. 12. Samkara advocates vivartavada while 
Utpaladeva advocates abhdsavada or pratibimbavada. Certainly, the Pratyabhijfia school 
of Saivism is more satisfactory from the monistic standpoint than Sarnkara’s absolute idealism 
as a philosophical doctrine®!. 

PRATYABHIJ VA SAIVISM AND DUALISTIC SAIVISM,—Both accept Siva as the supreme, inde- 
pendent reality,’ and the soul and the world also as real. Both accept thirty six categories 
(tattva), and three taints as real, though their accounts of them slightly vary. But the 
former is monistic while the latter is dualistic. The former regards Siva as the ontological 
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reality of the soul and the world while the latter regards them as eternally distinct from Him. 
The Pasupata regards Siva as the efficient cause and prakrti as the material cause of the 
world while Pratyabhijiia Saivism regards Siva as the efficient, material, and auxiliary cause 
of the world. Srikantha’s Saivism and Sripati Pandita’s Vira Saivism are influenced by 
RamAanuja’s qualified monism (visistadvaitavada). Their views represent Saiva Visistadvaita. 
There are other differences also. 


SPANDA SASTRA,—Siva Siitra’ of Vasugupta and his ‘Spandakarika’ are the basic works. 
They do not expound any new philosophy, but Pratyabhijiia works and Spanda Sastra 
expound the same doctrine of Saiva monism or Trika philosophy. The accounts of knower, 
knowledge and knowable object, of enjoyer, enjoyment and enjoyable object, agent, action, 
and effect given already were based on ‘Spanda Karika’ also. ‘Spanda SAstra’ lays greater 
stress on the spiritual discipline for the recognitive intuition of a soul’s identity with Siva. 
‘Siva Siitra’ also lays greater stress on the method of realisation of the supreme goal. 
Somananda’s ‘Sivadrsti’ and Utpalavadeva’s ‘ISvarapratyabhijfakarika’ and ‘Siddhitray7’ 
expound the philosophy of the Pratyabhijia school of Saivism. Abhinavagupta’s 
‘Paramarthasara’ expounds the Pratyabhijia Saiva philosophy. His ‘Tantraloka’ and 
‘Paratrimsika-tattvavivarana’ expound the Pratyabhijiia theology and Saiva Kundalini- 
yoga. : 
Vasugupta describes spanda as psychic enery, throb or vibration in a body, which is 
agitated in intense anger, joy, deliberation and the like. It is expressed in self-appropriation 
of a particular object and determination to do a particular action. It is divine power in 
the form of serpent power (kundalini) which is asleep or coiled at the basic centre, awakened 
by breath control and concentration on the Divine at it, and made to pierce six centres 
(cakra) in Susumna, spinal cord, and ascend to the highest centre above the cerebrum and 
unite with Siva. An ignorant soul is freed of nescience, and aquires the knowledge of its 
Sivahoot, which is no more veiled. Kallata avers that when powers are calmed, psychic 
vibration distinctly emerges. Its nature is known from an adept Master. When talnaltag 
air and exaled air are calmed, and when the mind is concentrated on the ones on Siva’s 
consciousness, a soul’s real nature as universal consciousness, Atman or Siva is manifested. 
An earnest, aspiring, and persevering soul constantly making efforts to know EERO LEMINE 
knows is essential nature in no distant time in a waking state. It knows its essential nature 
in a state of ecstasy (turiya).% Ksemaraja speaks of Olas SO EG ESD, of the Lord, 
which is the heart, and which transcends the world, and which is immanent us it. The Lord 
is of the nature of illumination and self-illumination (vimarsa) or ‘I’-consciousness. If He 
were devoid of ‘I’-consciousness, He would be insentient. Vimarsa is tianscenu pial 
consciousness (cit), dynamic consciousness (caltanya)) freedom (Svaliaintny a) ev crClenny, 
(aisvarya), agency, throbbing, heart, essence, vibration goo ules ve Reema speaks eh 
iva as possessed of spanda and self-existent. So spanda is vibration of divine POnenyot 
freedom nondifferent: from Him. Spanda is not vibration of physical energy, or vibration 
of vital force, or vibration of mental energy, but spiritual vibration 5OE divine power. In 
the human body it remains coiled at the lowest centre of mystic consciousnes and coe Stel 
awakened at the highest centre. It can be roused by Kundaliniyoga. It is common to 
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Saivayoga and Saktayoga. Spanda is the one power of Siva’s ‘I’-consciousness. It is so 
called because it assumes the form of slight movement, throbbing, wave, strength, effort, 


heart, essence and the like. Though it is one, it simultaneously unfolds and enfolds, evolves 


and involves. (Cp. Vallabha and Aurobinda)®%. 


PRATYABHIJNA SAIVAYOGA : KUNDALINIYOGA,—There are seven circles (cakra), lotuses, or 


‘centres of mystic consciousness in Susumna in the spinal cord with the nerve Ida on the right 


and the nerve Pingala on the left. There is the basal centre above the anus, muladhara of 


four yellow petals with the letters ‘vam’, ‘Sam’, ‘san’, and ‘sam’ inscribed on them. Divine 
power, serpent power, Kundalini, lies asleep, coiled, dormant, in three coils and a half 
around Sivalinga. Divine power or Mother ascends from it to the higher centres. She is 
awakend by breath-control and concentration at the centre on the Divine Being. Aurobindo 
dispenses with breath-contro! in Kundaliniyoga. At the base of the sex-organ there is a 
lotus called Svadhisthana of six white petals with the letters ‘bam’, ‘bham’, ‘mam’, yam’, 
‘ram’ and ‘lar’ inscribed on them. Sivalinga resides in this lotus. At the base of the navel 
there is a lotus called Manipura of ten red petals with the letters ‘dam’, ‘dham’, ‘nam’, ‘tam’, 
‘tham’, ‘dam’ ‘dha’, ‘nam’, ‘pam’ and ‘phar’ inscribed on them. Fire-god resides in 
this lotus, At the heart-lotus there is Anahata lotus of twelve smoky petals with the letters 
‘Kam’, ‘Khar’, ‘garn’ ‘ghar’ ‘natn’, ‘cham’, ‘chham’, ‘jam’, ‘jham’, ‘fiam’, ‘tam’ and 
‘tham’ inscribed on them. The Divine Being as the Inner Controller and the jiva reside 
here. The lotus is called Anahata because an occult sound ‘Aum’-—nada—is heard here when 
the mird becomes calm and tranquil after prolonged practice of Kundaliniyoga. At the 
base of the throat there is the Viguddha lotus of sixteen blue petals with the letters ‘am’, ‘am’, 
‘im’, ‘im’, ‘um’, ‘um’, ‘rm’, ‘rrmh’, ‘lim’, ‘Ilitn’, ‘etn’, ‘aim’, ‘orn’, ‘auth’, ‘arn’ and ‘aha’ 


inscribed on them. Sivalinga resides here. Between the eye brows there is the Ajiiacakra 


of two yellow petals with the letters ‘ha’ and ‘ksa’ inscribed on them. Sivalinga resides 


here like a luminous lamp. In the centre of the crown of the head above the cerebrum 


there is the Sahasrara lotus of a thousand multicoloured petals with fifty letters inscribed 
on them. At the centre there is a circle of effulgent light inside which there is a triangle. 


_Parama Siva and Divine Power (Sakti) reside here. This lotus is called Akula. Kundalini 


is aroused, ascends through Susumna, pierces all the lotuses, and is united with Parama 
Siva, in this highest lotus, in the state of fully awake, infinite consciousness and bliss. The 
Saktas call it the abode of Divine Mother. The Saivas call it the abode of Siva. These 


centres of mystic consciousness are not found on dissection through a microscope. They are 
The Paéupatas enjoined meditation on ‘Om’ at 


revealed to yogins through occult vision. 
They were not aware of Kundaliniyoga. 


the heart-lotus but not at the other centres. 
Vira Saivism expounded by Sripati Pandita enjoined Kundaliniyoga. But it is unique to 
Pratyabhijfia Saivism and Spandasastra, especially emphasized by Vasugupta, Kallata, 
Abhinavagupta and Ksemaraja, and Ssktaism. Somananda briefly expounds it in his 
‘Saktavijfiana’, I have explained it in my ‘Sakta Monism’. Aurobindo regards the 
Muladhara as governing the physical, the Svadhisthana as governing the lower vital, the 
Maniptra as governing the larger vital, the Anahata as governing the emotional, the 
Visuddha as governing the expressive mind, the Ajiiacakra as governing the dynamic mind, 








THE PRATYABHIJNA SCHOOL OF SAIVISM 101 


and the Sahasrara as governing the higher thinking mind, and illumined mind. He 
describes the Muladh4ara with four red petals,- the Svadhisthana with six deep purple red 
petals, the Manipura with ten violet petals, the Anahata with twelve golden pink petals, the 
Viguddha with sixteen grey petals, the Ajiia with two white petals, and the Sabasrara above 
the head with blue petals surrounded by gold light. He dispenses with the letters inscribed 
on them, and simplifies Kundaliniyoga. He emphasizes concentration at the centres and 
meditation on the Divine with perfect self-surrender, opening to higher consciousness, 
persevering, aspiring, and seeking for Divine grace. Breath-control should not be practised 


without the guidance ofa yogin. Kundaliniyoga should be practised while sitting erect with 
folded legs.94 


PRATYABHIJNA SALVISM AND SAKTA MONISM.—Both are types of spiritual monism and 
allied systems. ‘They resemble each other in many respects. They regard Siva-Sakti as 
the supreme ontological reality, believe in mayasaku, the world as unfoldment of the Divine, 
the individual soul as the Divine limited by five contractors (kafictika), and as tainted 
with three taints (mala), the thirty six principles (tattva), bondage as due to nescience, and 
release as due to destruction of nescience and taints, and Kundaliniyoga. They differ in 
some respects. Saiva monism regards Siva as higher than Sakti, and transcendent of the 
world, creating the world with His power. Sakta monism regards Sakti as higher than 


Siva, transceudent of, and immanent in, the world, evolving in it, and enfolding it. It 


regards Sakti as endowed with illumination (prakaga) and self-illumination (vimat§Sa) 
whereas Saiva monism regards Siva as endowed with these qualities. The former regards 
Siva as static, calm Absolute while the latter regards Him as dynamic and endowed with 
the powers of consciousness, bliss, knowledge, volition and action, creating, sustaining and 
dissolving the world. Somananda regards the world as real and produced by Siva’s volition 
while Saktaism regards the world as a phenomenal appearance. Utpaladeva and 
Abhinavagupta regard the world as a reflection of Siva in His universal consciousness. 
Besides Kundaliniyoga Saiva monism enjoins anavopaya, sambhavopaya, saktopaya and 
anupaya, which are foreign to Saktaism. ! 

| Somananda criticises Saktaism which enjoins the worship of Sakti’s highest state devoid 
of Siva. His criticism of Saivism has already been dealt with. But later Saktaism does 
not recognise Sakti as devoid of Siva. Therefore Somananda’s criticism does not apply to 
1%, DLaksamana Desgikendra quotes from authoritative Sakta works about the nature of 
Siva. «Siva with His Divine Power (Sakti) pervades the universe, and assumes the forms 
of diverse objects through His Sakti.’ “Sakti nondifferent from Siva issued from Him, 
and created the universe.’ Siva is the transcendent, self-manifest, infinite, undifferentiated 
consciousness. He is the static, impersonal Absolute. Sakti is the personal, dynamic, Divine 
Power invested with ‘I’-consciousness. She creates the universe by Her free will. She is the 
cause of bondage and liberation of jivas. She projects the world of phenomenal appearances 
with Her mayasakti, and entangles jivas in embodied life by veiling their spiritual nature 
by nescience. Siva and Sakti are inseparable from each other. Thus many functions of Siva 
of Saiva monism are assigned to Sakti by Sakta monism. She is ‘I’-consciousness (vimarsa), 
and differentiated into subjects and objects, and modified into thirty six principles%. 


SS ee Se Se 1 ee ae ee 








102 A HISTORY OF INDIAN PHILOSOPHY 


1 APS., 23-26. 

2 1S., 6-7, 14, 36, 41-42, 53-54, & 56; IPK.., i, 38, 
51-56,59 ; iii, 10-11 ; SD., SDV.., i, 44-45 ; iii, 80-81. 

3 1S., ISV., 18-27, IPK., i, 2-3 ; IPKV., 1-2 ; IS., 
26-42. 

4 SDV., iii, 1. 

5 SD., iii, 1-6, 20, 64-65 ; i, 3-6 ; SDV., i, 3-7 ; 
cp. SM., pp. 1-5. 

@ APP.,i; PS., PSV,, 46; SD, i, 7-8, 11, 15, 17 & 27; 
SDV., i, 2,8 & 12. 

7 §D., SDV., i, 19-20, 24-25 & 27. 

@ SD, i, 28, 39-41, 44 & 49 ; SDV., i, 28, 40, 44-48, 

*PPR., p.6; APP, p. 18 ; STTS., STTSV., i; PS., 
10-11, p. 32 ; PSV., 10-11, p. 32 ; 14, p. 41 ; SSV., 
iii, 3, p. 45. PITV., p. 178. 

10 PPR,, 6-7 & 11; PSV., 14; PHV., lL. 

11 IPK., IPKV., iii, 3-4 ; SD., SDV., ii, I ; SD., i, 30; 
BSSV.., ii, 3; STTS., STTSV., 4. 

12 PHV., 3; STTS., STTsV., 4; PPR., p. 7; IPK., 
IPKV., iii, 3-4; SD.,i, 3; SDV., ii, 1 ; BSSV., ii, 
3; PSV., 14; VSSV., ii, 3. 

18 PHV., 3; PSV., 15 ; IPK., IPKV., iii, 3-4 ; STTS., 
STTSV., 5; VSSV., ii, 3. 

14 [PK., IPKV., iii, 6,7 & 16 ; SD., SDV., i, 32; 
PPR., p. 7; PS., PSV., p. 15 ; SS., SSV., sii, 3, 
14-16 & 35 ; BSSV., iii, 3 ; APP., 21 ; STTS., 
STTSV., 5. 

15 PPR., pp. 8-9 ; STTSV., 7-12 ; VSSV.., ii, 7, 42-46 ; 
PHV., 9, PSV., 17 ; IPKV., iii, 9 ; APP., 23-25 ; 
BSSV., ii, 25 ; pp. 43-44 ; cp. SM., pp. 20-21. 

16 PPR., pp. 7-8 ; APP., 22 ; PH., PHV., 4; IPK., iii, 
10 & 14; PS., PSV., 4; STTSV., 6. 

17 APP., 26; PPR., p. 9; STITSV., 13 ; cp. AG.,; pp. 
362—72. 

18 STTS., STTSV., 14-15 ; PPR., p. 10; APP., 26-27. 

 STTS., STTSV., 16-20 ; PPR., p. 16. 

20 APS., 2-14, 17-23 ; PSV., 16 ; VSSV., iii, 1, 1-7. 

1 SD., SDV., i, 41-43 ; STTS., 6 ; IPK., iii, 

13-20 & 31. 

2? SpK., ii, 3-4 ; SS.,i, 1 ; PH., PHV., 3-5 & 7. 

23 SD)., SDV., iii, 98-99 ; IPK., IPKV., iii, 18-23 ; 
Svacchanda Tantra, X, 114] ; Netra ‘l'antra, viii. 
30 ; PHV., 8-12 ; PSV., 5-7 & 16. 

“ SpK., SpKV., 21 ; KSSV., iii, 20, 25, 32, 38-39 & 
41 ; VSSV., i, 55-56, 38-45 ; SS., i, 7-10 ; IPK., iii, 
24-31; cp. SM,, pp. 5-7, 10-11, 29-35, 40-41. 

wv ME Ie 33, 8-9; PTTV., pp. 136-37. 

iii, 15-16 5 PHIV., 9'; PSV., 24: VSSV.., i, 2, 
l., 15-20. 


49 SD., vi, 16-24. 


27 PHV., PH., 12-13, 15-17 ; SS., KSSV., BSSV., iii, 
44; VSSV., iii, 44, §1., 198-205 ; cp. SM., pp. 5-7, 
29-35 ; cp. AG., pp. 314-15. 

28 KSSV., i, 1; iii, 30-31 ; VSSV., i, 9, 12-13 ;i, 5, 
33-35 ; iii, 43, él., 191-92 ; iii, 30-32 ; PHV., 1-2, 10, 
12-13: SD., i, 40 & 48; cp. AG., pp. 319-42. 

29 PS, PSV., 13, 41-43 & 51; $D., SDV., i, 2 & 32. 

20 §S., KSSV., VSSV., BSSV.,, iii, 9-11. 

31 SpK., SpKV., 14, 17 & 29; SD., vii, 99. 

32 SpK., SpKV., 18-19. 

33 [PK.., ii, 2, 8, 30-31 ; iv, 1-15; iii, 14; IPKV., iii; 
14: PS., PSV., 41 ; IPK., IPKV., iii, 15-23 ; ii, 31, 
33 & 39;i, 2. 

2% TA, TAV., i, 52-62. 

35 [PK., ii, 2,9, 12, 14-15, 27, 33-42, 46,°48, 50-52 ; 
IPKV., ii, 2, 33-34, 36-38, 40-41 ; 46-47, 52-53 ; 
SpK., SpKV., 14-15 ; SD., vii, 100-01. 

36 SpK., SpKV., 47-51. 

37 $5. i, 4: iii, 19 ; KSSV., VSSV., i, 4; iii, 19 ; 
BSSV., iii, 19. 

38 §S., ii, 3; i, 22 : BSSV., KSSV., VSSV., ii, 2-3, 4-9 ; 
i, 22, s1., 103-08, 110-11 ; PHV., 12; PTTV., 148 & 
243 : TTV., i, 46 ; cp. SM., pp. 17-18 ; CCA., ii, ch. 
17: JRDL. | 

399 5, KSSV., BSSV., ii, 6 ; iii, 29-31 ; VSSV., ii, 6, 
4l., 26-29 ; cp. SM., pp. 14-15, J R DL. ) 

40 PITV., pp. 260 & 299 ; VSSV., iii, 29-30 ; L., 
123-36 ; BSSV., iii, 28-29 ; TA., TAV., ii, 4 & 7; 
SpK., SpKV., 30-32. 

41 [PKV., i, 5 ; IPK., i, 4-5. 

42 [PKV., IPK.., i, 9-18. 

43 IPK., i, 19-25, 27-36 ; IPKV., i, 26-34, 37-38. 

44 IPK., i, 40-44, 49, 51 & 53; IPKV., i, 51 & 53. 

45 IPK., i, 54, 56, 59, 64 & 66; IPKV., i, 70 & 79. 


46 IPK., i, 4-72, 84-85 & 87; IPKV., i, 4-72, 75 & 88. 

47 £D,, vi, 1-7. 48 SD., vi, 8-15. 

60 SD., vi, 24-26. 

61 SD., vi, 32-49, 84-85. 

52 SD, vi, 27-29. °* SD., SDV., ii, 2-11. 

64 $1),, SDV., ii, 13-16, 20-28 ; SD., ii, 24-25. 

55 $D,, SDV., ii, 28-33 ; VPD., i, 32. 

66 $D,, SDV., ii, 34-49. ©? Ibid, ii, 50-57. 

68 Ibid, ii, 58-65. cp. HIP., Vol. I, pp. 870-71. 

59 SD., SDV., ii, 65-69, 76-90. 

60 $D., iii, 34; $D., SDV., iii, 21-39 ; SDV., i, 32. 

a1 SD., iii, 42-44, 47, 52-57 ; SDV., iii, 40-44, 48-19, 
56 & 59, ' 

62 SD., 77-79 ; SD., SDV., iii, 71, 73-76. 

63 bid, iii, 82-83, 85-97. 


es 


~ 


“OT bids-15 21 2:41,'5. 


THE PRATYABHIJNA SCHOOL OF SAIVISM 103 


«1 SD., vii, 78-80, 85-86, 88-92, 96-67 ; SS., KSSV., 
BSSV., VSSV., iii, 26-28, é1., 110-15 ; PS., PSV., 
73-78 & 80 ; RKBG., iv, 24 ; xvi, 24; PTTV., 32, p. 
267 $ cp. SM, » pp. 27-29. 

6 PTTYV., 32, pp. 266-67 ; RKBG., ix, 24 & 27 ; xiii, 
11; ; xviii, 55; cp. SM., PP. 42-44, 

66 SD., vil, 81-84 ; Ss., VSSV., ili, 16, gl., 60-65 ; iii, 6, 
sl., 30-39 ; iii, 5, §1., 21- 25 ; ili, 16, sl., 60-63. 

07 SS. _KSsv., BSSV., VSSV., ii, 9-10, él., 56-61. 

68 §S., i, 16-18 ; KSSV., i, 18 ; VSSV., i, 16-18, é1., 
62-90 ; i, 11-12, é1., 57-66 ; : BSSV., i, 17-18, él., 
76-81; cp. SM. » pp. 39-42. 

60 SS., KSsv. . tii, 25. 

; i, 13-14, 19-21 ; VSSV., i, 19-21, 
s1., 91-101, 

71 SS., ii, 43; VSSV., dl. 
SS., KSSV., lii, 35-41. 
72 §S., KSSV., iii, 30-34, 
73 Ibid, i, 15-16 ; SS., VSSV., 

77-81 ; cp. SM., pp., 29-32. 

™4TA,, TAV., i, 22 & 24. 

*®° TA., TAV., i, 25-30 ; SS., VSSV., BSSV., i, 1-2. 

7 TA., TAV., i, 36-45, ‘47- 50. 

7 SD.. iii, 68-70 & 72. 

® PS., 60-62, 67-70 ; PSV., 9, 60-61, 67-68 ; cp. 
Post-Samkara Vedanta. 

MPA, TAV. 1.31232. 


17-19 ; iii, 21-22, él., 87-93, 


i, 14, $l., 73-76 ; 


80 Ibid, i, 156-70. 


reg bs i) 


81 Thid, i, 330-31. 

82 PH., PHV., 16. 83 TA., TAV., i, 33, pp. 64-67, 

84 Ibid, pp. 68-70. HIP., Vol. II, pp. 737-42. 

85 TA., TAY., i, 34-35, pp. 70-73. 

86 SD., i, 4], 45, 47-49 ; ii, 88 ; iii, 17, 20, 29, 34-35, 
55, 60-61, 64-65 ; V, 2. 

87 SD., V, 33-34; IPK., i, 38, 41-43, 51-53 & 59: 

30; 1V, 1; IPK., IPKV., i, 30-31, 33- SAG am, 33, 
52- 53, IS; 35; SS.,i, 8. See also ‘Kashmir $aivism 
( J. C. Ghattenee ), K. S. T. S., 1914, pp. 53-61 ; 
AG., pp. 319-21, 323-41. 

88 PS., 4-5, 9-10, 12-13 & SI. 

89 TA., ili, 3-4 & 10. 

90 SS., i, 9; IPK., i, 84; PS., 8-9 & 48. 

91 SD,, i, 3 3 iii, 2-3, 34-35 siv, lL; vi, 1&7; 
IPK., i, 42. 44,49, 51, 57, 59, 66 & 88 ; ii, 2-12, 93, 
26, 30, 34, 36, 39-40, 49-53 ; PS., PSV., 12-13. See 
also “The Doctrine of Reccenigen: (R. K. Kaw ), 
pp. 330-33. 

82 SpK., SpKV., 1, 21-25. 

93 SpS., pp. | & 5; PPR., pp. 1-2; SV., pp. 47-49. 
Cp. SM. » pp. 29-32; LY., pp. 16-19, 66-68 ; MLY., 

PP- 34-36, 

* SV., PTTV., SpK., SpKV., i, 24-25 ; cp. SM., pp. 
29-35 ; LY., pp. 18-19 ; MLY., pp. 35-36. 

85 SD, 5 pati (or tl: SM., pp. 1-5, ST., i BR WSs Vas he 
i, 9; YHD., i, 50-52. cp. HIP. Vol. II, pp. 744-46. 





; Vi1;,99 ; 





CHAPTER III 


THE PHILOSOPHY OF THE PASUPATA 


INTRODUCTION.—The account of the Pagupata Saiva given here is based mainly on the 
‘Pasupatasutra’ and the ‘Paficarthabhasya’ of Kaundinya.° It is based on Haradatta’s 
‘Ganakarika’ and Bhasarvajfia’s ‘Ratnatika’ on it and on Madhava’s ‘Sarvadarsanasamgraha’ 
(1400 A.D.) also which summarises the ‘Paficarthabhasya’ and the ‘Ganakarika’ and 
.reproduces portions of the ‘Ratnatika’. The Pasupatasuttra’ with the ‘Paficarthabhasya’ 
edited by R. Anantakrsna SAstri was published in Trivandrum iv 1940 A.D. A. SAstri dates 
the former about 100-200 A.D. and the latter about 400-600 A.D. S.N. Das Gupta is inclined 
to place the latter one or two centuries earlier. SAstri dates Haradatta about 800-900 A.D. 
and Bhasarvajiia 1000 A.D. Aksapada, the author of the ‘Nydyasiitra’ (200 B. c.) and his 
followers (400-1000 A.D.) were Pasupatas. Kanada, the author of the ‘Vaigesikasutra? 
) (300 B.C.) does not explicitly mention God in the aphorisms. His followers, PraSastapada, 
Udayana and others, were theistic Pasupatas. They regarded God as the efficient cause 
-of the world,—and not as its material cause.! 

The ‘Pasupatasutra’ is said to have been written by the Lord (pagupati) who incarnated 
in a village on the bank of the Narmada in Gujrat and taught a Brahmana named 
Kusika at Ujjayini. His teachings took the form of the aphorisms. They contain very 
little metaphysical speculation and elaborately deal with the rituals practised by the 
Pasupata ascetics, They do not refer to the theory of Karma, transmigration the worship 
of the phallic symbol, and the doctrines of maya and attributeless Brahman. They reject 
the worship of the gods and sacrifices to them and sraddha—offering of food to the spirits 
of the departed ancestors. They regard the Brahmanas alone as eligible for initiation into 
look upon women and the Sudras with disrespect, 


the Pasupata spiritual discipline, 
and stress meditation on the mystic 


recommend a rigid code of conduct for the ascetics, 
syllable ‘Om’ in the heart. They prescribe taking refuge in God, devotion to Him, offering 
one’s self to Him, muttering His mantra or ‘Om’ or gayatri in honour of Siva, the supreme 
Lord, and invoking His grace. Kaundinya explains the nature of the effects, the cause, 
the union of the soul with God, the method of effecting it, and theextinction of pain, He 


refers to prakrti and its modifications advocated by the Samkhya in his account of cosmology, 
He often refers to the Samkhya and the Yoga 


and affiliates it to his theistic cosmology. | 
He does not refer to the Advaita 


and criticises their views, but not to the Vedanta. 
doctrines of the attribuieless Brahman and maya and falsity of the world, and falsity of 
individual souls, He flourished certainly before Samkara and the articulate formulation 
of the atheistic Samkhya philosophy and the Yoga system of Patanjali. Mis.aceguns of 
restraints and moral observances partly differs from that of Patanjali. He explains breath- 
control, withdrwal of the sense-organs from their objects, fixation of mind, meditation, and 
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_trance, mentions. posture without’ elaborating it, but emphasises muttering of a mantra.or 
‘Om’, fixation of mind in the heart, meditation on ‘Om’, constant recollection of God, 
abiding of mind in Him, offering of all actions to Him, offering of the self to Him, taking 
refuge in Him, devotion to Him, and invoking His grace. Patajijali regards meditation of 
God as one of the methods of attaining liberation but does not regard it as the only method. 
Patafijali considers yoga to be the arrest of all mental modes and liberation to be complete 
isolation of the self from prakrti and its modifications. Kaundinya, on the other hand, 
regards yoga as union of the self with God, and liberation as the. absolute cessation of pain 
and the acquisition of divine powers, close proximity to, or intimate union with, God. Thus 
Kaundinya’s yoga substantially differs from that of Patanjali and his followers. Kaundinya, 
like Aksapada, refers to the grace of God, His being the efficient cause of the world, and 
individual souls’ merits and demerits. But, unlike him, Kaundinya admits perception, 

inference, and scriptural testimony as the means of valid knowledge, and rejects comparison 

as a distinct pramana. He mentions knowledge, pleasure, pain, desire, and volition as the 
qualities of the self from which its existence can be inferred, like Aksapada. But unlike him, 
he regards consciousness as an essential quality of the self. Kanada does not distinctly refer 
to God in the ‘Vaisesikasitra’, though his followers prove His existence as the efficient cause 
of the world. Kaundinya does not mention Kanada’s doctrine of atoms, though he mentions 
the five subtle elements. His cosmology is similar to the Samkhya cosmology, but he regards 
prakrti and its modifications as the effects of God, who is the supreme Cause. Neither the 
‘Pagupatasitra’ nor Kaundinya refers to meditation on God at the six centres of mystic 
consciousness In the Susumna within the spinal cord or Kundaliniyoga nor to the worship 
of Uma as the power or consort of Siva emphasised by the Pratyabhijfia school of Saivaism 
in Kashmir and Vira Saivism as expounded by Sripati Pandita in the ‘Stikarabhasya’ on 

the ‘Brahmasutra’, ‘ 
The Pasupata system is called Lakuliga philosophy because Lakulifa was its founder. 
The word means one who bears a staff in his hand. He was an incarnation of Siva born at 
Karavan, the account of which is given in the ‘Karavanamahatmya’, ‘Lakuliga’ is called also 
‘Nakulisa’. Visuddhamuni mentions twenty. eight incarnations of Siva including Lakulisa, 
the last. Haribhadra (1400 A.D.) mentions eighteen incarnations of Siva including Nakulisa, 
the first, in his ‘Saddarsanasamuccaya,’ Madhava gives an account of ‘Nakuliga-Pasupata- 
dargana’. Evidently, ‘Nakulisa’ and ‘Lakulisa’ are the names of the same person, the 
founder of the Pasupata system. Haribhadra avers that the Naiydyikas also called the 
Yaugas are Saivas and that the Vaisesikas are Pasgupatas, although their systems differ little 
from each other, because their categories are comprised in one another despite their 
difference in number, and although the means of valid knowledge recognised by them differ 
in number. Rajasekhara (1400 A.D.) identifies the Yauga school with the Saivas, and 
mentions eighteen teachers of whom Nakulisa is the first! He mentions SE TELE Jayanta, 
Udayana, and Bhasarvajiia, the Naiyayikas, as Saivas in his SENG LOE Vase) See OO EN 
Gunaratna (1400 A.D.) avers that the system of Aksapada is called the Salva: popdithat 
the system of Kanada is called the Pasupata, since the former is devoted to Sadasiva while 

) the latter is devoted to Pasupati, in his commentary on Haribhadra’s ‘Saddarsanasamuccaya . 
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J. N. Banerjee opines that Lakulisa flourished in Kathiavar in the second century A.D. 
He revived and strengthened the Pasupata religion which originated even before Buddha 
and Mahavira.2 


EPISTEMOLOGY.—Kaundinya admits three means of valid knowledge: perception, inference, 
and testimony. Perception is of two kinds : sense-perception and self-perception. Perception 
of external objects and their qualities is called sense-perception because it is acquired 
through the sense-organs. Sound, touch, colour, taste, and odour are the qualities of 
physical substances. Jars and the like are external substances. Self-perception is 
acquired through the grace of God when a self whose essential nature is consciousness js 
purified of all stains due to attraction towards physical objects and sense-organs, and due 
to emotions such as love, hate, anger, greed, envy, delusion and the like. A self is perceived 
when the pure mind is completely concentrated on it dissociated from the body, sense-organs 
and the like. Inference is preceded by perception. The existence of God is inferred from 
the world as an effect as its efficient cause. The Nyava and the Vaisesika hold this view. 
They are Pasupatas. Inference is of two kinds: drsta and samanyatodrsta. Drsta is of two 
kinds : purvavat and Sesavat. ‘This is that of the dimension of six fingers’ is a purvavat 
inference. ‘This isa cow’. This fact is inferred from the perception of horns and the like. 
The movement of the sum is inferred by samanyatodrsta from its nassing from one place 
to another in the sky. Testimony is scriptural tesimony derived from God and seers. 
These are the three pramanas. Comparison, presumption, inclusion, nonapprehension, 
tradition, flash of intuition and the like are included in them. A pramana is a means of 
valid knowledge. It is generated by the intercourse of the sense-organs with their objects 
which manifest knowledge, and by the assistance of virtue, vice, manifestation, place, time, 
a moral imperative, or a command of God, and the like. God is the inducing cause of a 
pramana, and makes a pramana produce valid knowledge. A self is the knower of valid 
knowledge. Effects, sense-organs, union of a soul with God, the method of accomplishing 
the union, and release, which includes the absolute extinction of pain, are the objects of 
knowledge. Consciousness is valid knowledge. Consciousness, thought or knowledge is 


the manifestation of vidya.3 


ONTOLOGY : CAUSE : GOD.—God is called Siva because He is self-complete and self-fulfilled. 
He is absolutely devoid of pain. He is the Lord (pati) because He is the supreme cause of 
the bound souls, the world, fetters and the like. He is called ISvara because He is the ruler 
of all bound souls. He is the supreme Lord of all rulers, Brahma and the like. He is the 
fulfilment of all desires. He is eternal and exists in all times. According to the atheistic 
Samkhya prakrti is the cause of the world. But the Pasupata regards God as the cause of 
the world, Who is different from prakrti. God is the ruler of all kinds of vidya and the 
like, which are the means of virtue, wealth, happiness, and absolute isolation from prakrti 
and its effects. He is the ruler of prakrti and its effects, He is the ruler of the souls 
that pursue wealth, happiness, virtue, and isolation from prakrti. He is the ruler of all 
conscious entities and unconscious elements. He is called <Isvara’ since He is possessed of 
supreme lordship intrinsic to His nature. Some souls acquire lordship which is their acquired 
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quality. He is the Lord of Brahma who rules over vidya, kala, and creatures. 


Brahma is 
an individual soul. 


God is the Lord of Brahma and other rulers, and so called the 
‘Supreme Lord’. He is called ‘Pati’ since He knows, Maintains, and enjoys all effects—the 


bound souls and the physical elements. He is called ‘Rsi’ since He rules over all effects, 


vidya, kala, and bound souls. He is called Vipra since He knows all objects and since He 


pervades them with His power of knowledge. He is called ‘Mahat’ since His power of. 
knowledge and power of action are His essential powers and not aquired powers. He is 
called ‘Esa’ because He is eternally present with a constant nature. He is untainted by 
words, since He is indescribable by words through qualities and characteristics, since He is 
different from them and unspecified by them, and since He should be contemplated as 


different from physical qualities, vidya, kala, individual souls and the like through the 


tnanas, discarding words. He is said to be free of association with words because He is th 


supreme cause, because He is endowed with essential powers of sovereignty, and because 
He is indescribable by words. He is called ‘Mahegvara’ since His powers of lordship are 
the greatest and not acquired like those of Brahma and other individual souls. He is called 
‘Vama’ because He is endowed with the most excellent qualities and virtues and because 
He is the supreme cause among the subordinate causes and because He is the cause 
of the virtues that generate liberation? He is called ‘Deva’ since He is endowed with 
the power of producing all effects by His mere volition and since He veils the knowledge 
of individual souls and binds them to embodied life, 


produces vidya, kala, and bound 
souls (pasu) and removes their nescience playfully. 


He is called ‘Jyestha’, | because 
He is Superior to the released and the aspirant souls, whose nature is controlled by 
Him, and. whose desires for happiness, renunciation of desires, and abiding in Him 
are controlled by Him, and because His power of knowledge, power of action, power 
of lordship are eternal and greater than those of 

‘Rudra’ because -He associates individual souls 
from names. 


individual souls. He is called 


with various kinds of fear arising 
He is called ‘Kala’ because He produces all effects from Brahma. down 
to earth and other elements, associates individual souls with particular places, bodies, | 
sense-Organs, and their objects, and dissociates the former from the latter and destroys the 
former’s internal organs through the function of time. He is called ‘Kalavikarana’ since - 
He associates individual souls with particular places, bodies, sense-organs and their objects, 
and with virtue, vice, knowledge, nescience, detachment, attachment, sovereignty, and 
its absence, although He is devoid of internal organs and acu sense-organs, peau of . 
His unobstructed power of knowledge and power of action, He is the Lord of the different 
worlds, bodies, sense-organs, and their objects. He is called Pelapramatbana, because He | 
has the power of the operation, suppression, and destruction of varus, vice, snowledec. 
nescience, detachment, attachment, sovereignty, nonsovereignty, desire, aversion, ands 
volition called vidya. He is called ‘Sarvabhttadamana’ since He destroys excessive. 
attachment of gods, men, beasts and birds to particular places, bodies, sensesorgans, and 
their objects by producing in them the insight that all are done by God, according te 
Kaundinya. But Bhasarvajfia avers that God is so called because He produces excessive 
attachment in all gods, men, beasts, and birds to the objecis of pleasure, 


Both the statements 
* +. a - . 5 
are correct because God is the cause of both bondage and release by veiling individual souls 
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knowledge and manifesting it. God is both immanent and transcendent. He is immanent 
since He rules over all effects—physical things and their qualities—and sense-organs, and 
since He favours the operation of all cognitive and motor organs. He is transcendent, since 
He is devoid of all effects and sense-organs, since He is possessed of infinite powers, and 
since He knows all beings and objects but is not known by any other being. He is called 
‘Amana’ since He is devoid of the internal organ. He is called ‘Manas’ since He favours 
the functioning of the internal organ. He is called ‘Pasupati’ for He is the Lord of bound 
souls (pasu). He protects them by His power of pervasion by His unlimited power of 
knowledge, and by His power of ruling over them. ‘Their voluntary actions for -the 
acquisition of wealth and happiness, and for the acquisition of virtue and release, their 
existence, their attainment of good and evil, and their association with places, bodies, 
Sense-organs, and their objects depend upon His will. He has the power of obscuring their 
knowledge and binding them to embodied life. He has the power of revealing their know- 
ledge and liberating them from bondage. He has the power of bestowing His grace on 
bound souls by destroying their miseries. He has the power of creating, maintaining, and 
destroying the world. His lordship consists in His infinite power of knowledge and power 
of action, and His being the First Cause consists in His being eternally related to His powers 
of lordship or in His being endowed with them which are not acquired by Him. He is 
called ‘Samkara’? because He is the cause of mind-contro] or equanimity, happiness and 
liberation. He is called ‘Aghora’ because He rules over an infinite number of bodies which 
afford pleasures to individual souls. He is called ‘Ghoratara’ because He rules over an 
infinite number of bodies which cause pain to them. He iscalled ‘Purusa’ because He 
pervades and rules over all kinds of knowledge, which are effects, and because He has the 
power of producing an infinite number of bodies as desired by Him. He is called the 
‘Brahman’ because He is the greatest. He is called ‘Bhagavat’ because He always exists 
with an unchanging nature everywhere. He is called ‘Siva’ because He is completely 
fulfilled, These qualities of God should be contemplated at the time of muttering His 
name or mantra. Such contemplation quickly increases the purification of the soul.5 
Kaundinya asks whether God is dependent on individual souls’ merits and demerits or 
whether He is independent of them. He replies that He is independent of souls’ merits and 
demerits. Individual souls depend upon God in performing their actions, but He does not 


depend upod them or their voluntary actions and consequent merits and demerits. So God 
He is absolutely free and independent. 


is independent of souls’ merits and demerits. 
It is objected 


Madhava discusses this question in his account of the Pasupata system. 
that if God were the absolute cause of all effects irrespective of individual souls’ merits and 


demerits, they and souls’? voluntary actions which are their causes would become useless and 


they would produce their fruits simultaneously. This objection is not valid because there 


is no fault in this view. If God is the absolute cause of all effects, souls’ merits and demerits 


become useless. There is no defect in this view. If it is objected that, in that case, there 


is no end or motive of an action, whose end of action is absent? If souls’ merits and demerits 
become useless, who is the cause of their becoming useless ? Are souls its cause? Or, is 
God its cause? The answer is: when souls’ actions and consequent merits and demerits 
are favoured by God, they bear fruits. So souls are not the cause of their actions and their 
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merits and demerits becoming useless, since their volition and actions are controlled by God’s 
volition. Nor is God the cause of souls’ actions, merits and demerits becoming useless, since 
He is completely self-fulfilled and devoid of an end in doing an action. The objection that 
all merits and demerits of individual souls will produce their fruits simultaneously is not sound, 
since God is endowed with inconceivable power and unrestricted power of action whereby 
He can make the subordinate causes or ‘second causes’ produce their effects according to 
His volition, Kaundinya avers that God can make souls’ merits and demerits produce their 
fruits either simultaneously or gradually according to His absolute will. A Pagupata 
Scripture says. ‘God is independent of souls’ merits and demerits, and absolutely free in His 
Volitions and actions. So He is the cause of all causes.’6 


EFFECTS,—A bound soul is an effect. Effects are vidya, kala, and pasgu. Bound souls are 
Produced, favoured, veiled, influenced by time, and modified. Kala is of two kinds: effects 
and organs of knowledge and action. Bound souls are of three classes - gods, men, and 
beasts, birds and insects. They are impure and pure. Vidya, Kala, and bound souls are 
different from one another. According to the Samkhya, prakrti and some of its modifications 
are causes, but they are effects according to the Pasupata doctrine because they are known 
by souls and fetter them to bondage (pasa). According to the Samkhya, bound souls are 
Causes, but according to the Pasupata they are effects because they are bound by God. 
Physical elements are effects as they are modifiable. Bound souls are modifiable since they 
are effects. Their knowledge can be veiled and manifested by God. They can be bound 
and liberated. They are subject to the influence of time. According to others, souls are 
Causes, but they are effects according to the Pasupata because they are bound by God. 
An individual soul is called ‘Atman’ or ‘ksetrajna’ since it pervades the unconscious effects — 
prakrti, physical things, and sense-organs, and knows them. It is conscious while they are 
unconscious. It is the hearer, toucher, seer, taster, smeller, thinker, speaker, and 
Comprehender. It is conscious, atomic, and immortal. It is a knower of objects, an 
€xperiencer of pleasure and pain, and a witness. It is known from its pleasure, pain, desire, 
aversion, volition, and consciousness. It is unborn and not generated by physical elements 
and qualities—sound, touch, colour, taste, and odour. It is eternal. It is not non-eternal. 
When it is dissociated from prakrti, effects, and sense-organs, and united with God through 
Meditation and trance, it is said to be eternal.? Conscicusuess is not its acquired quality 
but its essential quality. Though the Naiyayikas and the later Vaisesikas are Pasupatas, 
they hold that consciousness is an acquired quality of an individual soul generated by its - 
Conjunction with manas and sense-organs. When it fixes its mind on God dwelling in all | 
Creatures as their Supreme Soul, when it renounces desire and aversion and voluntary actions 
for the attainment of happiness, it is filled with friendship and good will for all. Universal 
§00d will arises from equality towards all. Whenits mind is fixed on God steadily, an 
attached, nonmeditative, unsteady, noneternal, born, unfriendly soul becomes de tacned, 
meditative, eternal, unborn, and friendly to all beings. A soul’s steady abiding in Cod is 
acquired by the complete control of all sense-organs, They are controlled by withdrawing 
them from evil objects and associated with good objects. Men, beasts, birds, reptiles, etc., 
all are embodied individual souls. The masters of yoga are included in gods because they 
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abound in merits. The souls residing in hell are included in beasts, birds, etc., because 
they abound in demerits. The fourteen worlds with their denizens are called ‘samsara’ 
because they are the fields of birth and death. They are produced by God—the efficient 
cause. Souls are the experiencers of the fruits of these worlds. God causes -their enjoyments 
and sufferings, destroys them, and manifests their experience by associating them with the 
appropriate bodies, sense-organs, and objects. He is the cause of kala in the forms of effects 
and sense-organs. Earth, water, light, air, and ether are effects. The ears, the skin, the 
eyes, the tongue, the nose, the hands, the legs, the vocal organ, the generative organ, the 
evacuative organ, manas, buddhi, and ahamkdra are the sense-organs. God associates 
individual souls with the different worlds, bodies, sense-organs, and objects, and with virtue, 
vice, knowledge, nescience, attachment, detachment, sovereignty, and nonsovereignty. All 
souls except those which are released in embodied life are endowed with consciousness. 
They are of two classes: those which are tainted with the five physical clements aud the 
sense-organs, and those which are neither attracted towards nor detached from effects and 
sense-organs since being associated with bodies, sense-organs, and their objects depends upon 
merits, demerits, manifestation, place, time, sacred commands and the like. Bhasarvajna. 
divides individual souls into-tainted souls and taintless souls. The former are related to the . 
bodies and the sense-organs. ‘The latter are of three kinds, viz., those which are not 
attached to sense-organs and their objects, those which arein the state of steadiness, and 
those which are completely isolated from prakrti and its effects.8 


GOD AND EFFECTS.—God is.the supreme cause. Vidya, kala, and bound individual souls are. 
effects. ‘They are produced, maintained, and dissolved in Him as stars appear and disappear 
inthe sky. They abide in Him, and He is their abode, seat, or substratum. Effects are 
modifications of His power, and exist init. He exists in them by His volition and power as. 
inexhaustible and immortal]. All subordinate causes and their effects exist in Him. They, 
are inseparable from Him—the supreme cause. But causes and effects are not intermixed 
with each other as the sun and the objects illumined by-it are not intermixed with each 
other. The supreme cause and the antecedent subordinate causes are more pervasive than 
the succeeding effects which are permeated by them. So they are distinguished and 
separated from each other. God is all-pervasive and pervades twenty five entities beginning 
with individual souls. Souls are more pervasive than twenty four entities beginning with 
prakrti, which are permeated by souls. Prakrti is more pervasive than twenty three entities 
beginning with buddhi, which are permeated by it. Buddhi is more pervasive than twenty 
two entities beginning with ahamkara, which are permeated by it. Ahamkara is more 
pervasive than eleven sense-organs and ten subtle elements and gross elements, which are . 
permeated by it. Eleven sense-organs are more pervasive than five subtle elements and 
five gross elements, which are permeated by them. Five subtle elements—sound-essence, , 
touch-essence, colour-essence, taste-essence, and odour-essence—are more pervasive than 
five gross elements, which are permeated by them. Ether, air, light, water, and earth are 
five gross elements. Ether is more pervasive than air, light, water, and earth, which are 
permeated by it. Air is more pervasive than light, water, and earth, which are permeated 


by it. Light is more pervasive than water and earth, which are permeated by it. Water Is. 
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more pervasive than earth, which is permeated by it. Earth is more pervasive than earthen 
‘ products—gods, men, beasts and birds, trees, plants, creepers, grass, and the. like, which are 
permeated by it. So causes and effects are not intermixed with each other. It may be 
objected that there is no example of nonintermixture of entities by their functions. The 
answer is: turmeric water is an example in which there are the qualities of water—-coolness, 
wetness, etc.—and the qualities of turmeric—odour, colour, pungence, density, etc. Inthe 
mixture earth is permeated by water. God is all-pervasive, associates individual souls 
with places, bodies, sense-organs and their objects, and pleasures and pains produced by 
them. He knows prakrti, souls’ merits and demerits, and gives them pleasures and pains in 
accordance with them, and remains immutable in them. So He is not intermixed with 
them, although they abide in Him. Immutable God is not intermixed with His mutable 
effects. Causes and effects are not intermixed with each other owing to their different 
functions, although they are pervasive, the former being more pervasive than the latter, 
They abide in God—the substratum. So effects are eternal for God in them is eternal. They 
are maintained by God. Because God, the maintainer, is eternal, effects maitained by Him 
are eternal. ‘’hey exist in Him in the past, the present, and the future, as a seed exists 
in earth. 

God is the cause of vidya, kala, and bound individual souls. He produces, favours, and 
dissolves them. They are produced, favoured, and dissolved by Him. So He is their cause, 
and they are His effects. He produces gods, men, beasts, birds, and insects. He produces 
virtue, knowledge, detachment, and sovereignty, and vice, nesclence, attachment, and 
the absense of lordship. He binds them, and He liberates them.® He binds them by 
eclipsing their knowledge and powers, and liberates them by extending His grace to them 
and manifesting their knowledge and powers playfully. Effects and the sense-Organs are 
fetters of bound souls. Wealth, happiness, virtue, liberation, and the means of attaining 
them are vidya. God is their Lord, and rules over them. Vidya is the knowledge which 
reveals the nature of one’s self, and of other selves, likea lamp. It is the result of austerities, 
and reveals the distinction between good and evil, and the actions which are conducive to 
recollection of, union with, and abidence in, God, and the way to the attainment of 
supreme perfection. Vidya is the knowledge which manifests the nature of the real entities 
described in the Nyaya system which advocates the Pasupata philosophy. One who has 
acquired the knowledge of acquisition, impurities, and the means of attaining to liberation, 
is called wise. God is the cause of knowledge. | | 

Kala includes effects and sense-organs. Jarth, water, light, air, and ether are effects. 
Sound is the quality of ether. Sound and touch are the qualities of air. Sound, touch, and 
colour are the qualities of light. Sound, touch, colour, and taste are the qualities of water. 
Sound, touch, colour, taste, and odour are the qualities of earth. The ears, the skin, the yess 
the tongue, the nose, the legs, the hands, the vocal organ, the generative organ, the excrete 
Organ, manas, buddhi, and ahamkara are the sense-organs. ‘There are five cognitive organs, 
five motor organs, and three internal organs. The sense-organs are so called because they 
receive, discard, and move towards, objects. The mind (citta) is so called because i: makes 
the soul know objects, feel pleasure and pain, and acquire virtue and vice. ‘The internal 


Organ, is called citta, or manas.!0 


\ 
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Madhava gives the following account of vidya, kala, and bound souls. The entities 
which are dependent on God are effects. ‘They are of three kinds, viz., vidya, kala, and pasu. 
Bound souls are included in vidya since they are endowed with vidya. Vidya is of two 
kinds, viz., conscious and unconscious. Conscious vidya. is of two kinds, viz., discrimination 
and nondiscrimination. Discrimination is the function of the internal organ. All animate 
-beings-endowed with it know objects generally and individually. Bound souls’ merits and 
demerits are unconscious vidya. The entities which depend upon God, a conscious Being, 
but which are themselves unconscious are called kala. Madhava following Kaundinya 
divides kala into effeects and sense-organs. Five elements and their five specific qualities 
are effects. Five organs of knowledge, five organs of action, and three internal organs, manas, 
buddhi, and ahamkara,—are the thirteen sense-organs. Doubt, determinate knowledge, 
and ego-sense are the functions of manas, buddhi, and ahamkara, respectively. 

A bound soul is an individual soul fettered by bonds. Bound souls are of two kinds, 
The souls related to bodies and sense-organs are impure. The souls 
devoid of them are pure. They are elaborated in the ‘Pancarthabhasya’ and the ‘Dipika’. 
The bondage of individual souls consists in their lack of supernatural divine powers, or in 


the concealment of God’s causal power, or in dependence. It is beginningless. Effects and 
Individual] souls are fettered by them, and become 


viz., impure and pure. 


sense-organs called kala are the fetters. 
subject to their influence. This constitutes their dependence, nonsovereignty, bondage. 


Individual souls are bound because they are fettered by effects and sense-organs. They 
perceive effects and are attached to them, and are thus fettered by them to embodied life. 
It is implied that divine powers of lordship are inherent in individual souls, but that 


they are suppressed in bondage, and liberated in release.!! 


YOGA.—Yoga is the union of an individual soul with God. Patafijali defines yoga as the 
suppression of mental modes by withdrawing the mind from all objects. But, according to 
the Pasgupata, yoga is the union of a soul with God through trance or complete absorption 
of the mind in Him. The mind can be fixed on God when it is withdrawn from all objects 
of pleasure and when it becomes pure and free of distracting emotions and passions. Mere 
suppression of mental functions is not yoga, but complete union of a soul with God is yoga. 
Kriyayoga consists in the mind’s abiding in God for a long time, meditation, recollection 
and the like. It leads to the union of a soul with God. Penance also generates it. The 


union is brought about by a soul’s meditation, recollection, and abiding in God, and by the 


command and grace of God, and by both, It.1s a state of an individual soul, and it is pro- 


duced in God. When a soul is united with God, He is united with the soul.!” 


SPIRITUAL DISCIPLINE.—The. union of a soul with God is not acquired by mere knowledge of 
the scriptures, but by a method of spiritual discipline prescribed by the Pasupata scriptures. 
Madhava avers that the union of a soul with God is effectcd through the mind. It is of two 
kinds, viz., yoga characterised by actions, and yoga characterised by the cessation of actions. 
The former consists in the repeated uttering of. a name or a mantra of God, meditation, 
and the like. The latter consists in the movement of the mind. Vidhi is the action which 


generates virtue or merit. It is of two kinds, viz., principal actions and subordinate actions. 
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The principal actions directly generate virtue or merit. Good conduct is of two Kinds, viz., 
vows and actions preparatory to them. Besmearing the body with holy ashes, lying in 
them, offering actions to God, repeatedly uttering a name or a mantra of Siva, and walking 
round a temple are the vows. The offering of actions is that of loud laughter, singing God?’s 
excellent qualities, dancing in the prescribed manner, crying in an appropriate manner, 
bowing to God, and uttering His name or mantra to Him. These actions should be offered 
mentally to Him if other people are present. The preparatory actions are pretending to 
sleep while one is awake, shaking the limbs as if one is struck by epilepsy, dragging one’s 
feet as if one is lame, making gestures like a lewd person towards a young beautiful woman, 
performing reprehensible actions like a person devoid of the power of discrimination between 
right and wrong actions, and speaking incoherent and meaningless words.!% These are 
Certainly repulsive actions. 

The body should be besmeared with holy ashes in the morning, at ncon, and in the 
evening. An aspirant should lie in holy ashes, but should not sleep. He should study the 
Scriptures, teach other aspirants, meditate on God, and remember Him. After satisfying 
the calls of nature, eating, spitting, etc., he should touch ashes to purify himself. He should 
bear flowers offered to Siva at the time of worship. The body should be besmeared with 
_ ashes, and flowers should be borne as the signs of being a Saiva as prescribed by the Pasupata 
Scriptures. He should live in a village, a forest, a holy place, or a temple of Siva. If he 
lives in any other place than a temple, e.g., under the sky, at the root of a tree, orin an 
Open space, he should walk round the place and treat it as a temple. He should offer 
these actions to God. He should offer all his bodily, vocal, and mental actions to Him, 
and wait on Him as a servant after withdrawing his mind from the functions of all the 
Sense-organs. These actions should be performed for the increase of devotion to God. 
Devotion to other gods is prohibited. Wearing a single cloth or a loin-cloth to cover one’s 
nudity, or wearing no cloth in order to practise nonpossession, not seeing human urine 
and stool, and not talking to women and Sudras in order to avoid the loss of knowledge, 
Penances, and learning acquired from the scriptures, are prescribed. If an aspirant is 
Compelled to talk to them in a village, he should atone for it by touching ashes and not 
Water,—practising breath-control, and muttering gayatri in honour of Siva—not Vaidiki 
Gayatri. Japa is a mental act of muttering. Seeing impure things and talking to women 
and Stdras make the mind impure by exciting desire, aversion, and anger. Women and 
Stdras were not justly treated at the time. The ‘Bhagavad Gita’ also condemns both 
despite its lofty and liberal teachings. Mendicancy should be adopted for one’s livelihood, 
Penances should be undergone, journey from one place to another should be made, and 
One should not remain in one place for some days.™ 

Then an aspirant should practise restraints, moral observances, breath-control, with- 
drawal of the sense-organs from their objects, concentrate his mind on a vital part of the body, 
Meditate on God, and be absorbed in and united with Him. Non-injury, celibacy, 
truthfulness, abstention from trade and commerce, and not-stealing are the five restraints. 
The absence of anger, service to the preceptor, purity, temperance in eating and drinking, 
and vigilance are the five moral observances. One who does not do any injury to any 
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creature in mind, and by words or by deeds, becomesimmortal. Non-injury is greater than 
sacrifices, penances, celibacy, truthfulness, vows, study of the scriptures, and charity. An 
aspirant should strictly observe celibacy. A woman is the root of all evils. So no wise man 
should embrace a woman. <Abstention from sexual union generates equanimity and 
penance. Strict celibacy makes an aspirant immortal, or emancipates him from bondage. 
The mind is the chief of the sense-organs, which should be controlled by it. External 
sense-organs are controlled by the mind, and it is controlled by the self. So sense-restraint 
is the control of the self by itself. Celibacy, in a wider sense, means the control of all 
sense-organs. Speaking the truth is truthfulness. An aspirant should speak words which 
agree with facts. Speaking the truth for the harm of others is forbidden. Speaking an 
untruth for the good of all beings is enjoined. A wholesome truth should be spoken; an 
unwholesome truth should not be spoken ; a wholesome falsehood should not be spoken, 
A falsehood conducive to the good of all beings becomes a truth, and is enjoined by the 
-Pasupata scriptures. !® 

Trade and commerce should be shunned. Commerce consists in buying and selling 
merchandise. It causes pain to oneself and to other persons, In the former case a person 
suffers in this life. In the latter case he acquires vice which generates pain either in this 
life or in future life. So an aspirant should not engage in commerce. One who commits 
sins, one who praises sins, one who assists sinners to commit sins, and one who enjoys sins, 
are all sinners. One who does not enter upon an enterprise, who is not boastful, who 
ungridgingly performs right actions, who performs restraints and moral observances, 
becomes a sage, and conquers old age and death. — Nonstealing should be practised. 
There are six kinds of stealing, viz., taking what is not given in charity, seizing wealth from 
children, insanes, intoxicated persons, old persons, and sick persons, taking undesirable 
articles, e.g., insects, bees, birds, flies, etc., taking unapproved articles, e.g., land, cattle, 
birds, beasts, etc., seizing gold, clothes, etc., from others through deceit, magic, and other 
dishonest means, and eating, drinking, licking, and chewing any food without offering a 
part of it to a preceptor. Nonstealing is abstention from these six kinds of stealing. A 
thief suffers in this world and in the next world. He is wicked, malevolent, and dreadful 
to all persons. The five kinds of restraints are described. ‘The absence of anger should 


be cultivated. There are four kinds of anger, viz., anger relating to emotions, ¢€.g., 
intolerance, aversion, pride, conceit, envy, and the like, anger relating to actions, e.g., 
quarrel, enmity, beating, etc., anger causing mutilation, chastisement of hands, legs, nose, 


fingers, etc., and anger causing suicide or killing others. The absence of anger is eschewing 


these four kinds of anger. It consists in enduring all bodily and mental conflicts due to 


bodily, mental, or supernatural causes. 
caste, family, or conduct is condemned by any person, b 
and pure. One’s own self and others’ selves are not perceived. 


So anger should be discarded. 
study of the scriptures, 


ecause his self is conscious, pervasive, 


commits sins, speaks sinful words, and becomes shameless. 
His muttering God’s name or mantra, sacrifice, penance, charity, 


and even equanimity become fruitless. 
Knowledge is accompanied by penance ; penance Is accompanied by fulfilment ; fulfilment 


is accompanied by forgiveness. Forgiveness is the greatest friend; anger 1s the greatest 


An aspirant should not be angry if his country, 


An angry person. 


Those who can pacify their anger are great.. 
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enemy. Forgiving persons conquers this world and the next world. Service to a preceptor 
should be practised. He should be served day and night and respected by rising before 
him, bowing to him, doing him good, executing his commands, dedicating one’s self to him, 
following him like a shadow and looking up to his favour. A disciple should impart his 
knowledge acquired from his preceptor to many pupils and thus serve him and praise his 
greatness. If sense-restraint is accidentally relaxed, respect for a preceptor always expiates 
the lapse. The past, the present, and the future are revealed to a disciple by his preceptor’s 
instructions. He is the instructor of the way to liberation, He is the giver of immortality. 
God imparts knowledge tarough a preceptor, who enlightens a person by imparting the 
saving knowledge to him. One who disrespects one’s preceptor goes to hell, since he is 
the giver of immortality. One who honours one’s preceptor in all conditions worships God. 
A preceptor is a person, who initiates a disciple in the Pasupata cult, and who knows the 
nature of the supreme cause, effects, union of the soul with God, the means of effecting 
the union, and liberation. A disciple is born in a noble Brahmana family, endowed with 
keen sense-organs, and possessed of a strong desire to know the truth and attain divine 
Powers. 

Purity should be practised, Purity is of three kinds, viz., bodily purity, mental purity, 
and purity of self. Holy ashes burn impurities due to association, inheritance from the 
Parents, eating and drinking impure food and drink, and inherent in bones and marrow. 
They destroy the most heinous sins due to theft, sexual congress with a preceptor’s wife, 
and killing a Brahmana. They are consumed by muttering Siva’s name or mantra or 
gayatri in His honour. One who besmears one’s body with holy ashes every day with 
Sense-restraint attains the highest good. Bodily purity should be observed with restraints 
and moral observances. Mental purity is acquired by truthfulness, penances, sense-control, 
compassion for all creatures, desirelessness in receiving gifts, in entering on an enterprise, 
and in experiencing the objects of the sense-organs. Even the gift of all one’s wealth with 
an impure mind is not conducive to virtue. Good dispositions lead to the fulfilment of all 
noble desires. One who remains unperturbed even when one is despised, humiliated and 
calumniated, attains purity of self. There is no other greater spiritual discipline than 
being insulted as it produces endurance, humility, impurturbability, and egolessness.!® 

Begged food is the best and purest food. Mendicancy is the best penance, and 
generates the highest good. One should beg food of Brahmanas, Ksatriyas, Vaisyas and 
Stidras, but not of depraved sinners. One should not associate with them in all conditions. 
Even an ascetic falls owing to association with them. Evil company should be eschewed 
by all means. Begging food from door to door, begging food without any desire, begging 
food with an intention, accepting unsolicited food, and receiving food got by chance are 
the five kinds of begging. Temperance in eating and drinking should be cultivated. It 
consists in taking light diet. Overeating 1s forbidden as it is injurious to self-control. One ~ 
Should perform breath-control three times while taking a morsel of food. This act is not 
Prescribed by any other religious sect. Vigilance should be practised. Negligence and 
inadvertence should be shunned. Restraints should be performed with vigilance and 
constant recollection of duties. A Brahmana should meditate on God with vigilance, 
mind-control, renunciation and good conduct. By doing so he destroys fears due to 
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confinement in the womb, pangs of rebirth, old age, and death, and becomes like God. 
Accidental talking to women and Sidras should be expiated by performing breath-control. 
-A morsel of food should be taken with breath-control thrice. It should be performed with 
knowledge, desire, and volition. The time of retention of breath should be four times 
that of inhalation, and the time of exhalation shouJd be double that of inhalation. It 
should be done under expert guidance according to one’s capacity. An easy squatting 
posture is a precondition of breath-control. It destroys impurities and sins, gradually 
steadies the mind, and makes it fit for meditation. Japa is the repeated muttering ofa 
Name ora mantra of God. It is of three kinds: audible, inaudible and mental. Audible 
muttering is ten times better than sacrifices or oblations to a sacrificial fire. Inaudible 
‘muttering is a hundred times better than sacrifices. Mental muttering 1s a thousand times 
better than sacrifices. Mental japa should be performed ; it destroys vices, increases virtues, 
deflects the mind from wrong actions, and fixes it on God. ‘Om’, or a mantra of Siva, or 
gayatri of Siva, should be muttered mentally. Unconditioned and undivided devotion 
to Siva, the supreme Lord, is required of an aspirant in the Pasupata cult. Devotion to 
any other subordinate god is forbidden. Siva is the grantor of bliss and liberation, and so 
called Samkara. Devotion is meditation.!?7 An aspirant should speak of God, think 
of God, and act for God. He should always meditate on God while walking, sitting, 
waking, or sleeping. (Cp. Caitanya). All emotions should be directed towards God, and 
not to any other being. (Cp. ‘Bhagavata’) Siva alone should be worshipped by a Pasupata 
ascetic. Sacrifices to gods and offering food to the souls of the ancestors are prohibited, 
They are in God’s power, and created, maintained, and destroyed by Him. They are 
bound souls. Devotion should be withdrawn from them, and directed towards God. 
God is the cause of vidya, kala, and bound souls. He associates individual souls with 
their bodies, sense-organs and their objects, and dissociates the former from the latter; 
He is the cause of their bondage and release. Eight kinds of obeisance are the means of 
offering and dedicating oneself to God. Self-dedication implies complete self-surrender 
to Him. It eradicates a worshipper’s egoism, and awakens divine powers in him. 

The objects of the sense-organs and their qualities, sound, touch, colour, taste, and 
odour are blemishes, for they are causes of the fulfilment of desires. Desire, anger, greed, 
fear, dream, love, hate, delusion, and the like states, emotions, and passions are causes of 
voluntary actions. They are the motives of action. So acquisition, preservation, loss, of 
the objects of pleasure, association with them, and injury to others are susan. The 
acquisition of the objects of enjoyment causes pain to oneself and to others. Causing UE 
pain generates a demerit which produces pain in the next world, The preservation of 
them with the aid of weapons causes pain to oneself and to others. The loss of ee Ga 
to seizure by a king, arson, theft, etc., causes pain to oneself and to others. 50 ARATE 
of them is better than acquisition, preservation, and loss of them. SAE Sere EERO 
all suffering. So it should be cultivated by an aspirant for the destruction or prevention of 
all his sufferings, Without discarding the objects of sentient pleasure he can eves be 
truly happy. Food, women, and power and domination are the three scunees of danger, 
which bring about the degradation of all persons. There is no ereaten enlightener than 
knowledge ; there is no greater enemy than anger ; there is no greater misery than greed ; 
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there is no greater happiness than renunciation. Desire is never pacified by gratification 
but intensified by it. Rich crops, cattle, gold, and women can never produce contentment. 
So a wise person should acquire detachment and equanimity, Attachment should be 
destroyed, and detachment should be cultivated. Attachment is due to nescience. The 
objects of enjoyment, attachment and other consequent emotions and passions, which are 
blemishes, can be dissociated from the soul by the mind favoured by virtue, recollection, 
knowledge of the sacred injunction, etc., and fixed on God. Vice is the cause of distraction 
of the mind, and virtue is the cause of concentration of it, and its steady abiding in God. 
Meditation, recollection, abiding in God, and the like are due to virtue. The abiding of 
the mind in God without anything intervening between them is called abiding (sthiti). 
The Sense-organs should be gradually controlled by the mind with the help of self-control, 
mental concentration, recollection, meditation, and muttering a mantra of God. When 
the sense-organs are withdrawn from their objects, when the mind is disengaged from all 
objects of pleasure, when merits and demerits cease to function, and when the mind is 
fixed on God without flickering, the soul becomes one, inactive, fearless, and devoid of 
grief, Oneness consists in the soul’s being unaffected by its body and sense-organs. Inactivity 
consists in the cessation of al] bodily and mental actions. Fearlessness consists in the soul’s 
conquering all fears. Grieflessness consists in freedom from all thoughts, good and evil. 
The study of the scriptures, recollection, meditation, etc., are good. Nonstudy, nonrecollec- 
tion, nonmeditation, etc., are evil. In this state a seeker becomes entirely free of grief 
whether or not it engage in muttering a mantra, fixing the mind, meditating on God, and 
remembering Him.!® | 

The withdrawal of the mind from the objects of the senses, and its fixation on God are 
absolutely necessary for union with God. It depends upon the control of the mind by 
the self. Then the mind should be concentrated in the heart. The self abides in it, 
Then the mystic syllable ‘Om’ should be meditated on. Mental concentration is a 
Prerequisite for meditation. Kaundinya calls abiding of the mind in God for a very 
long time ‘adhyayana’, which generally means the study of the scriptures. Transcendent 
and formless God unassociated with words and endowed with essential powers of lordship 
should be meditated on. ‘Om’ should be meditated on, as it is a symbol of God. 
Meditation leads to the merging of the self in His power of knowledge and power of 
action. He impels it to unite with these powers. Its union with Him is not possible with- 
out His volition. Meditation is uninterrupted thinking of God represented by ‘Om’, which 
results in the merging of the self in Him. Merging is absorption. Meditation path or 
without breath-control even for a short time destroys sins. Meditation, recollection eae 
the like produce the withdrawal of the functions of the uncontrolled sense-organs, purification 
of the soul, acquisition, conquest of the senses, and constant proximity to God.!® Regular 
“meditation for six months unites the self with God constantly. 

Recollection is constant thinking of God. The object of meditation should be cons- 
tantly contemplated. Constant thought or recollection destroys merits and demerits. When 
these are destroyed, blemishes are destroyed, and the mind is not deflected from God but 
is constantly united with Him. Constant recollection of God or ‘Om’ brings about the 
continuous abiding of the mind in Him. It is firmly established in divine consciousness. 
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‘Adhyayana’ ordinarily means the study of the scriptures. Kaundinya explains it also as 
‘mental muttering of gayatri in honour of Siva. It steadies the mind like meditation, and 
facilitates the formation of a habit of uninterrupted .meditation. Recollection brings about 
the mind’s constant proximity to God or His constant presence. Kaundinya also explains 
adhyayana as the abiding of the mind in God for along time. Kriyayoga consists in the 
study of the scriptures, mental muttering of a mantra or gayatri of Siva, meditation on Him, 
and the like. The practice of meditation for six months produces constant proximity to 
God. The self is gradually unaffected by its body and sense-organs, and acquires 
‘supernatural powers by the grace of God. These powers are called ‘guna’. 

Ascetics who have acquired supernatural powers are not associated with merits and 
‘demerits owing to these powers and soul-force, and not associated with bodies and 
sense-organs. ‘They do not acquire vices, and commit sins. The union of the self with God 
can be attained by the performance of duties prescribed by the Pagupata scriptures with 
a pure mind purged of immoral emotions and passions. It can be attained by the 
performance of penances without performing the prescribed duties mentioned above. 
Prescribed conduct and penances produce merits which bring about joy due to the revelation 
of supramundane entities. Then supernatural powers such as minuteness, lightness, largeness, 
extersion of the powers of external sense- -organs and internal organs, acquisition of distant 
objects, fulfilment of all desires, subduing others, and irresestible will are acquired. The 
first three are the qualities of the effect. The other five are the qualities of internal and 
external organs. These eight supernatural powers are called ‘aisvarya’ in the other systems, 
but they are called ‘joy’ in the Pasupata system. An ascetic becomes joyful and vigilant 
if he does not take pride in these supernatural powers due to virtue, knowledge, and 
soul-force. An ascetic acquires greatness by perfor ming the prescribed duties, by undergoing 
penances, and by practising restraints, moral observances, withdrawal of the sense-organs 
from their objects, fixation of mind, muttering Siva’s mantra or gayatri, meditation, 
recollection, and steady abiding in God, with supreme devotion. Greatness is the power 
generated by austerities. | 

An advanced ascetice should perform supreme offering, supreme worship, 
and supreme penance for the attainment of supreme union with God. Supreme 
offering is the offering of one’s self to God. The selfis the giver of offerings to God. Ifthe 
self is given to Him, there is no need for an ascetic’s giving any other articles. The offering 
of the self results in the cessation of rebirth. It does not result in the further association of 
the self with any place, body, sense-organs, and their objects, but in the attainment of. 
the soul’s absolute proximity to God and of the cessation of rebirth. It is supreme offering, 
as its fruit is the highest good, The ‘Bhagavata’ says, ‘God gives Himself to a devotee who 
gives his self entirely to Him’. Aurobindo says, “The Divine gives itself to those who give 
themselves without reserve and in all their parts to the Divine.’? He requires an aspirant to 
offer all his actions to God. Jiva Gosvami also requires a devotee to offer all his actions, 
physical, vocal and mental, and considers this act to be a precondition of pure devotion. 
Oblations to a sacrificial fire are a bad mode of worship, for they produce temporary, 
relative, and limited goods. But the worship of God with all bodily, vocal and mental actions 
is supreme worship, because it does not entail the labour of collecting requisite articles, 








THE PHILOSOPHY OF THE PASUPATA : 119 


the trouble of accepting gifts, and the sin of killing animals. The common penances stated 
above produce merits and destroy demerits. Supreme penance produced by supreme offering 
and supreme worship generates joy and greatness explained above. Supreme penance 
makes an ascetic attain supreme union of the soul with God even without the study of the 
Scriptures, meditation, and the like. It produces infinitude and constant union with God. 
The virtue produced by supreme offering, supreme worship, and supreme penance engenders 
absolute and perfect proximity to God, which stops rebirth. An ascetic should not be 
attached to the joy produced by the penances and should continue to perform them.2° 

An advanced ascetic does not exhibit the signs of a Saiva, but performs actions which 
are contrary to the Pasupata cult. He acts like an insane, an idiot, a. dullard, or a person 
of reprehensible conduct. He conceals his knowledge, vows, purifying words, and actions 
Preparatory to vows. He is despised by ignorant people for his reprehensible conduct, 
chastised and persecuted by them, and slandered and calumniated by them. Their actions 
are beneficial to him. He imparts his sins to them and receives. their virtues, and his 
fortitude is enhanced by their actions. They increase his virtues and decrease his vices, 
bring him in close proximity to God, and make him acquire supernatural bodies, sense- 
Organs, and objects. Despisement, persecution, and condemnation make him acquire the 
fruit of all austerities—the intuition of the self. Calumniation becomes praise, and makes 
him immaculate. Dishonour is his best honour. This is the best way ; it destroys his pride, 
eradicates his egoism, brings him in close proximity to God, stops his rebirth, and prescribed 
by the omniscient Lord. A Brahmana ascetic attains constant proximity to God, and is 
not born again.?} 


LIBERATION AND ITS MEANS.—For the Samkhya and the Yoga, a soul’s complete isolation or 
dissociation from prakriti and its products is liberation. It is a state of absolute extinction 
of bodily and mental pain, and of misery due to supernatural agencies. Bodily pain is due 
to diseases of the body. Mental pain is due to anger, greed, delusion, fear, dejection, 
envy, intolerance, hate, pride, conceit, malice, attachment, and other passions. Pain is due 
to fear of confinement ina womb, fear of birth, fear of nescience, fear of old age, fear of 
death, fear of this world, and fear of the next world, and due to the loss of good, the advent 
of evil, and obstruction to desire. Liberation is the extinction of rebirth. Released souls, 
according to the Samkhya-Yoga, are devoid of the knowledge of their own souls and other 
souls, and almost unconscious. But, according to the Pasupata, they are omniscient, and 
acquire the knowledge of their own souls and other souls; they not only completely 
exterminate their sufferings, but also acquire divine powers of independence and lordship 
through the grace of God and vigilance. The classical Samkhya holds that souls are 
eternally pure, enlightened, and free, and not unconscious. Kaundinya describes an older 
Samkhya-Yoga view. According to the Samkhya-Yoga detached souls are released and 
attain peace and extinction of suffering. Their systems are impure. But, according to 
the Pagupata, the attainment of supernatural divine powers,—omniscience, lordship, etc.,—is 
liberation, It is not mere isolation from prakrti and its modifications. A soul’s union 
with God is the supreme end. It is direct and perfect contact of a soul with Him, but it 
is not the extinction, of a soul in Him. A liberated soul retains its integrity in the state of 
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complete union with God. Liberation includes the absolute cessation of pain, but it is not 
only complete extinction of suffering, but it is also the acquisition of omniscience and 
omnipotence of God. It is attained through a -soul’s vigilance in spiritual discipline 
and God’s grace. His grace consists in His volition to bestow liberation on a bound soul, 
The complete destruction of all kinds of suffering and the attainment of the divine qualities 
and powers of lordship depend upon the grace and will of God. 

Madhava discusses the means of attaining liberation in his account of the Pasupata 
doctrine. Is liberation attained by the knowledge about God, or by the immediate intuition 
of God, or by the ascertainment of the real entities ? The first alternative is untenable, 
since then the repeated study of the scriptures will become unnecessary in that the common 
people will be liberated without studying the scriptures by simply knowing that God is 
the Lord of gods. The second alternative also is untenable, since bound souls tainted with 
an excess of impurities are incapable of acquiring the immediate intuition of God. The 
third alternative is in accord with the Pasupata view. But the real entities cannot be 
ascertained without the help of the Pasupata scriptures which describe the five kinds of 
real entities,—cause, effect, union of a soul with God, the means of such union, and 
liberation. Madhava avers that absolute extinction of suffering is liberation according 
to the Samkhya, but that the Pasupata regards it as the attainment of the lordship of God 
also.22. A soul’s complete isolation from prakrti and its modifications -is the result of 
meditation according to the Samkhya, but its attainment of divine powers, and of the total 
extinction of pain is the result of meditation according to the Pasupata. Supernatural 
powers are acquired by penances, meditation, and the like. Seeing subtle, remote, hidden, 
and all visible objects is occult vision. Hearing all audible sounds is occult hearing. The 
knowledge of the objects of all thoughts is occult thinking. A liberated person acquires 
the knowledge of the thoughts of gods, men, beasts and birds, about wealth, happiness, 


virtue, and liberation. He acquires the occult knowledge of all real entities described in 


the scriptures. He becomes omniscient. Omniscience is the occult knowledge of all 


sensible objects, and of all bound souls and liberated souls, It is the knowledge of all real 
The power of knowledge is one, but appears to be 


entities collectively and individually. 
Omniscience is acquired by a soul while 


manifold according as its objects are manifold. 
it is essential to God. A liberated person acquires the power of acting most quickly like 


the mind. As soon as he has a volition to do an action, it is done for his power of 
knowledge and power of action are unobstructed. If he desires to destroy a thing, itis 
destroyed at once. His volitions in regard to other persons also are executed at once. A 
liberated person can assume all forms according to his volitions.- ‘his power consists in 
assuming infinite forms by mere yolitions without any bodily actions. Earth, water, light, 
air, and ether are under his control. His sense-organs being pervasive can act upon these 
objects. He can rule over all forms at the same time. He becomes nondifferent from God 
in pervasiveness. ‘He acquires the power of performing the functions of al] sense-organs even 
though they are deficient and inoperative. His sense-organs become subtle, perfect, and 


grasp all objects. Hence liberation is the power of knowing and acting on objects without 
the help of the sense-organs. According to the Samkhya and the Yoga a liberated soul is 
but according to the Pasupata it acquires 


divested of all qualities except pure consciousness, 


~ 
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the qualities and powers of God through His grace,—the power of assuming all forms, 
the power of knowing all objects without the help of the sense-organs, lordship, all-pervasive- 
ness, omniscience, and the like.22 A liberated person can subdue all bound souls, even 
gods, but he can never be subdued by them. He is endowed with divine powers, and 
so cannot be subdued by the powers of all bound souls. He can not only subdue all.bound 
souls but can also enter into them, suppress their consciousness by his power, and. fill them 
with his presence due to the pervasiveness of his power of knowledge and power of action. 
But others cannot enter into him, Suppress his consciousness, and overpower him. He 
cannot be possessed by ghosts, demons, and other evil spirits. He can not only subdue 
and influence others powerfully, but can also compass their death by his supernatural 
power. But none can bring about his death. He becomes absolutely fearless, and has no 
fear of the past, the present, and the future. Unsubduability consists in complete 
independence of others. Unpossessibility consists in unsuppressibility of one’s knowledge and 
consciousness by other beings. Indestructibility consists in not being deprived of one’s 
life by others. Fearlessness consists in conquering all kinds of fear. A liberated person 
becomes imperishable owing to the possession of divine lordship which is eternal. 
Imperishability consists in acquiring eternal relation to divine lordship. <A liberated person 
conquers old age, and does not suffer any loss of the power of knowledge and power of 
action due to the deficiency of his sense-organs. Unagingness consists in not suffering 
from the consequences of the infirmity of his body, and of his sense-organs. A liberated 
Person becomes immortal. He does not experience pain due to the cessation of the 
function of the vital forces. His movement to all places becomes unrestricted. He can go 
‘anywhere he desires to go. He becomes endowed with eight supernatural powers, viz., 
-unsubduability, unpossessability, indestrucubility, undaumtability, imperishability, unaging- 
ness, and immortality called irresistibility. He becomes greater than all bound souls 
Owing to. the excess of his supernatural. powers. He acquires the power of ruling OE all 
effects including all bound souls. Minuteness, lightness, largeness, heaviness, obtaining 
objects out of sight, irresistible will, power of ruling over others, and power of fulfilling 
all desires are acquired by meditation and penances. Liberated souls are called ‘siddha’, 
because they have acquired all supernatural powers, and because they have destroyed 


: a 
all seeds of suffering and have acquired resemblance to God. 


FIVE KINDS.—Haradatta mentions acquisition, means, places, conditions, purifications, and 
requisites for initiation each to be of five kinds. Bhasarvajfia enumerates sea as acquisi- 
tion of knowledge, acquisition of penances, Accu syion Os constant proximity to God, 
acquisition of the state of abiding in God, and acquisition of supernatural OES and 
avers that they consist in the manifestation of those: powers which were dormant in an 


aspirant’s soul. His account: bears resemblance to that of Sotociayya. who describes dees 
as acquisition of knowledge, acquisition of penances) acquisition of cola Pee 
to God, acquisition of constant union of the soul with God, and ASG UO of excellent 
qualities. Kaundinya states nescience, vice, strong attachment to the objects of pleasure, 


isitt  abidi i f supernatural powers as the five kinds of 
nonacquisition of abiding in God, and lack o p al p 
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taints of the soul. MHaradatta mentions the taints to be of five kinds. Bhasarvajfia states 


them to be false knowledge, vice, attachment, lapse from one’s essential nature, and 
bondage. Kanndinya states the five means of the purification of the soul, viz., residence 
in a holy place, meditation, restraint of all sense-organs, recollection of God, and God’s 
grace. Bhasarvajiia states them as residence in a proper place, performance of the prescribed 
rituals, muttering a mantra, meditation, constant recollection of God, and God’s grace. 


He states the total destruction of false knowledge, vice, attachment, lapse from the spiritual 


nature of the self, and bondage as the five kinds of purification. Kaundinya mentions 
the five places, viz., a holy place, a human habitation, an empty house, a cremation 
ground, and a temple of Siva. Bhasarvajfia mentions five places as the following—a 
preceptor’s house, a village, a cave, a cremation ground, and atemple of Siva. Haradatta 
mentions five conditions of an ascetic, viz., manifest, concealed, conquest of the sense-organs, 
snapping, and steadiness of mind. When an ascetic exhibits the signs of a Pasupata, 
smears his body with ashes, lies in them, and bears the signs, he is in a manifest condition. 
When he does not express the conduct of a Pasupata ascetic and conceals the signs 
characteristic of the sect, he is in a concealed condition. When he has conquered his 
sense-organs and passions, he is in a condition of conquest. When he has reached the 
state of dispensing with all external rituals, he is in the state of snapping. When he has 
absolutely stopped all acts of spiritual discipline, he is in a state of steadiness. The state 
of a ghost, an insane, a fool, etc., is the state of concealment. The states of conquest and 
snapping are not admitted to be the state of concealment. The state of steadiness is the state 
of self-realisedness, because then there are no taints to be .destroyed, and because there 


js no end to be realised. Those who are not eligible cannot attain to these states. 


Uninitiated persons are ineligible. Eligible persons can attain right knowledge and sinlessness. 
In the first state an ascetic should live in a place (e.g.a village) approved by his spiritual 
teacher. In the second state he should live in a place where persons of different ages 
and castes live and perform actions, which generate their merits and demerits. In the 
third state he should live in an empty house or a cave where there are no objects of 
attachment. Inthe fourth state he should live in cremation grounds until he dies, In 
the last state he should live with the supreme Lord Who is bodiless. Bhasarvajiia takes 
It means reception, retention, association, rejection, 
service to the spiritual teacher, and constant 
understanding the meaning of a sentence 
llecting what was received once after an 


the word ‘vasa’ in a technical sense. 
comprehension, knowledge of the scriptures, 
effort. Reception is the power of adequately 


uttered once. Retention is the power of reco ‘ 
interval of a long period. Association is the power of understanding the meaning of another 


part of a system of knowledge on hearing one part of it. Rejection is the power of selecting 
the rational part and rejecting the irrational part of the assertions of those who are like 
the spiritual teacher. Comprehension is the power of reflecting on a subject heard from 
another in various ways and arriving at a rational 


Scriptures consists in finding out scriptural statements, 
manifesting one’s right knowledge, which destroys the taint of 
a flawless scriptural statement. 


conclusion. Right knowledge of the 
which are free from contradiction 


and repetition, and in 
false knowledge, and which satisfies a teacher by uttering 


. wi. « * e 5 
Action consists in service to the spiritual teacher by rising before him and rising from one’s 





THE PHILOSOPHY OF THE PASUPATA 123 


seat when he rises. Constant effort consists in excessive endeavour in comprehending 
the meaning of the scriptural statements in due consideration of the antecedent and 
subsequent parts in their proper relation to one another. MHaradatta states that five things 
are necessary for initiation, viz., articles, time, a ritual, an.image, and a spiritual teacher. 
Bhasarvajiia enumerates the requisite articles as kuSa grass, ashes, sandal paste, a thread, 
flowers, incense, and a mantra. A Brahmana is eligible for initiation. Time is forenoon.’ 
Ceremonial act consists in purifying an image of Siva and a disciple. There are two 
kinds of teachers, viz., superior and inferior. The supreme Lord is the superior teacher, and 
a human teacher is His instrument, who is an inferior teacher. He is expert in propounding 
the Pasupata cult according to the scriptures, possessed of excellent wisdom, efficient, and 
capable of communicating knowledge. Haradatta states the five kinds of strength as 
devotion to a spiritual teacher, purity of mind, conquest of mental conflicts, virtue and 
vigilance. Badsarvajfia explains them as follows, Devotion to a spiritual teacher consists 
in faith in his ability to save one from the misery of bondage by instructing one in the 
five topics. Mental purity is freedom from impurities. It is of two kinds, viz., destruction 
of the existent impurities despite the presence of the seeds of future impurities and 
destruction of the seeds of all impurities and nonproduction of future impurities. he 
conquest of mental conflicts is the conquest of the causes of bodily, mental, and supernatural 
sufferings, or endurance of them. The performance of the prescribed actions produces 
Virtue, Vigilance is supreme wisdom acquired by an ascetic in thestate of steadiness, 
There are three means of livelihood, viz., mendicancy, taking food left by others, and 
taking food which is got without being asked for. Mendicancy is the means of livelihood 
in the first state. Taking food left by others is the means of livelihood in the second state. 
Living on food acquired without being solicited should be resorted to by an ascetic 
living in cremation grounds. In the last state there is no necessity for livelihood 
because the body is then absent. Livelihood consists in acquiring food by means which 
are not conducive to one’s honour or dishonour for the attenuation of the five kinds of 
impurities of the soul. There are eight topics in the Pasupata system, viz., acquisition, 
taints, means, places, states, purifications, requisites for initiation, and strength. Each 
of them is of five kinds as described above.” 

Bhasarvajfia gives the following account ofthe taints of the soul. False knowledge is 
invalid knowledge such as doubt, error and the like. Lust, anger and aversion are sins 
and included in false knowledge since they spring from it. Demerit is a cause of sinful acts. 
Its various forms also are demerits, since modifications are nondifferent from what is 
modified. The objects of the sense-organs are the causes of attachment. Attachment is 
clinging to the objects of sentient pleasure which is false conceit of pleasure. Sensible 
objects, causes of attachment, absorb the mind in them, and make itimpure. So they 
area kind of impurity. Lapse or even the slightest. deviation of the mind from God is. a 
kind of impurity. False knowledge with its seeds or causes is a taint. Demerit with 
its modifications is a taint. The cause of attachment with its modifications is a taint. 
Lapse of the mind from God with demerit—its seed—is a taint. Boundness is a quality 
of the soul, distinct from merit and demerit, which is inferred from the restriction of its 
innate powers of knowledge and action which are infinite. Nonomnuiscience, dependence, 
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etc., are the fourteen kinds of boundness, They are the beginningless causes of the wheel 
of birth fandideath’ Those souls, which have achieved complete isolation from prakrti and 
ne modifications, and whose four kinds of taints have been destroyed, are not born again. 
Virtue, knowledge, and detachment are not taints. 

Bhasarvajfia avers that muttering a mantra and meditation are the means of attaining 
close proximtty to God. Japa is of two kinds, viz., japa resulting in the withdrawal of the 
sense-organs from their objects and japa resulting in trance. It may be objected that japa 
with a mind attached to other objects, even if continued for a hundred years, cannot with- 
draw the sense-organs from their objects. To this objection Bhasarvarjfia replies that there 
are two kinds of withdrawal of the sense-organs from their objects, superior and inferior, 
Japa; with a conscious effort of the mind is inferior. When it is practised repeatedly fora 
long period, it purifies the mind, and makes it rest in God without a conscious effort. Such 
withdrawal is superior, and said to be preceded by japa. It makes the mind fixed on God 
by consuming merits and demerits acquired in many births. Meditation consists in 
a continuous stream of similar thoughts. of God. It is of two kinds, viz., meditation preceded 

_by japa and meditation preceded by fixation of mind. The first has already been mentioned. 
The second is preceded by fixation of the mind without an object for the wise. In deep sleep 
and swoon the mind becomes objectless because of the cessation of all mental modes. But the 
wise make their minds objectless by acquiring the true knowledge, which favours their minds, 
‘and makes them objectless. Their minds purified by concentration on God do not lapse from 
Him for a long time. Such meditation preceded by concentration is superior to meditation 

Meditation should be continued til] death in all conditions with the best 


ection of God is close proximity to. God (cp. Ramanuja). 
in God. Some hold that close 


each other. Bhasarvajiia 


preceded by japa. 
of one’s ability. Constant reco) 
Recollection is the principal means of achieving abiding 
ity to God and the conquest of passions are nondifferent from 


proxim 
entin their nature. The conquest of sense- 


criticizes it by pointing out that they are differ 
astering the enjoyment of sense-organs and rejection of objects 


to God consists in repeated practice of meditating on Him.. 
It does not depend upon 


organs and passions consists in m 


by them. But close proximity 
God’s grace consists in the desire to achieve the qualities of God. 


any other cause than His grace.29 
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CHAPTER IV 


THE SAIVA SIDDHANTA 


INTRODUCTION.—Fhe. South Indian School of Saivism is called the Saiva Siddhanta. 
Madhava’s account of the Saiva Dargana is that of the South Indian School, It is based on 
twenty eight Saiva Agamas. Madhava quotes from the ‘Mrgendra Agama’, the Jfianapada 
of the ‘Kamika’, the ‘Pauskara’, ‘Kirana’, ‘Karana,’ and the other Agamas in ‘Sarvadargana- 
saingraha’. The Saiva Siddhanta flourished from the eleventh to the thirteenth century. The 
account of the doctrine given here is based on king Bhojadeva’s (1100 A.D.) ‘“Tattvaprakasa,’ 
‘Tatparyadipika’, Srikumara’s commentary on it, ‘Mrgendratantra’ and ‘Mrgendratantravrtti’, 
a commentary on it by N&arayanakantha. The doctrine propounded in these books is 
dualisic Saivism as distinguished from Pratyabhijiia monistic Saivism of Kashmir. It recognises 
souls to be distinct from God and bonds. The Pasupatas regard God as the independent 
efficient cause of the world, while the Saiva Siddhanta regards Him as its efficient cause with 
the help of souls’ merits and demerits (karma). Sakti, His conscious energy, is the 
instrumental cause, and maya, His unconscious energy is the material cause of the world. 
Sakti is not independent of God. Individual souls are eternal, and become indentical with 
Siva in release without losing their distinctness.? 

The Saiva Agamas treat of the three chief entities : the Lord (pati), bound souls (pasu), 
and the bonds (pasa). Bound souls are atomic. Mala, karma, maya, the world produced out 
of maya, and God’s power of veiling are bonds of the souls. Some souls are bound to embo- 


died life. If their existence be not admitted, there cannot be embodied life. If there be no 


bondage consisting in the experience of pleasures and pains and birth and death due to merits 


and demerits, there can be no cessation of embodied life, and the scriptures which propound 
the means of release from bondage become useless. If the bonds called mala, karma, maya, 
and the objects produced by maya do not exist, there can be no bodies, sense-organs, and 
their objects, there can be no heaven and hell, and birth and death, because the souls being 
inactive cannot bind or liberate themselves. If God do not exist, there can be no creation, 
maintenance, and destruction of the world, and bondage and liberation of the souls, because 
nonomniseient souls without bodies cannot be their causes. So the existence of God, souls, 
and bonds must be admitted. One God assumes the three states of the Lord, souls, and 
bonds without losing His nature. The ‘Sivarahasya’ says, “God Himself becomes atomic souls 
by veiling His qualities. He becomes a taint which is a trace of His power.” The pure 


in God. The mixed principles and the impure principles are 
realities are the chief ones. 


bound, and bonds are their 


principles are comprised 
included in bound souls and bonds, respectively. These there 
The ‘Parameévara’ says ‘God is the binder ; individual] souls are 


fetters.” The ‘Vayaviya’ discusses the nature of conscious souls, 
their controller—God. The Saiva Agamas also discuss the nature of the Lord, bound souls 


unconsciovs entities, and 
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and bonds. They are created by God, Who is omniscient andso devoid of nescience, 
illusion, love, hate, etc., and cannot compose false works. So they are authoritative.2 


SIVA : GOD (PATI),—The Saiva Siddhanta discusses the nature ef the Lord, bound souls, and 
bonds. Bhojadeva describes God as one, ubiquitous, eternal, self-existent, transcendent Lord, 
Who is of the nature of pure consciouness, the cause of the world, and the bestower of grace 
on all beings. His lustre of the nature of the power of knowlenge and of the power of action 
is neither created nor destroyed. He is not released, but bestows release on bound souls. He 


emancipates them by His power that is one, original, and of the nature of pure consciousness. 


His power is not different from Him. He is eternally free, one, and embodied in five mantras. 
He performs fivefold acts: creation, maintenance, dissolution, act of veiling, and act of 
bestowing grace. God is one, and without a second, because the Vedas declare Him to be so, 
which are eternal revelations to the seers, and the most authoritative. The authority of the 
Vedas cannot be overridden by perception and inference which are weaker than scriptural 
testimony. He is of the nature of pure consciousness. The Sruti says : ‘He is indeed a mass 
of knowledge, supreme bliss, without inside and outside, and infinite.”? So He is a mass of 
consciousness, of the nature of consciousness, and of the essence of conscionsness. He is 
ubiquitous and omnipresent. He pervades all formed entities without movement. He is 
ubiquitous because He is the essence of all entities. He is ubiquitous like ether, but not 
insentient like it. He is eternal. The Sruti says : ‘God is immutable and eternal, 


-but prakrti is mutable.’ He is eternal as pervading the past, the present, and the 


future, or as being nontemporal. He is eternally self-existent and self-manifest. His 
manifestation is never produced or destroyed. The Sruti says, “This Person (God) is 
self-luminous.” The ‘Igvaragita’ says: ‘‘He is the supreme Person.’? He is Lord in the 
sense that His lordship is unrestricted, and that He is the creator, objects of creation, and 
instruments of creation. Or, He is the Lord in the sense that He creates all effects without 
any instruments. Or, He is the Lord in the sense that He creates the world without any 
physical action. A creator with physical action ceases to be the Lord because He undergoes 
physical strain. God’s lordship is devoid of it. He is transcendent, and so devoid of all 
physical actions. Or, He is devoid of a physical body subject to merits and demerits, because 
His being possessed of such a body would make Him bound and subject to transmigration. 


‘But He is incapable of transmigration because He is devoid of all physical actions of another 


entity (body), neutral, omniscient, independent, and omnipotent. The Sruti says, ‘He is 
partless, inactive, transcendent, immaterial, and pure’. The ‘Isvarapita’ says, ‘Liberated 
souls vision the supreme Soul as really immutable, blissful, devoid of sorrow, and infinite’. 
The Smrti says, ‘God is one, free, indifferent, uncreated, infinite, inactive, transcendent, 
supreme Lord’. He is the mintuest and the greatest, the supreme Lord, unrivalled and 
unsurpassed. He is the one root cause of the world.. All effects are subordinate to Him. 
God with maya as His body isthe material cause and the efficient cause of the world, 
and is yet immutable. He bestows His grace on all beings—conscious and unconscious. 
He grants all bound souls exaltation and liberation. It is objected that if He creates 
the world to realise an end, then He is not self-fulfilled and of the nature of supreme 
bliss, and that if He creates the world without an end, then He cannot have a volition to 
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create it. | Srikumara urges ‘that this, objection is unsound, because God creates the 
world either out of compassion or out of His nature. It may be objected that if He creates 
the world out of compassion, then He should create all souls as Jiberated, and should 
not create the’ world for their bondage in the shape of enjoyments and ‘sufferings, since 
that shows His cruelty. He should not create sufferings for them and then create the world 
out of compassion to remove their sufferings. So it is not reasonable that He should 
create the world full of sufferings. To this objection Srikumara replies that He creates 
the world in order to give liberation to bound souls, which consists in the destruction of 
their nescience, which depends upon knowledge and its cause andthe like. Immediate 
knowledge of the nature of the self and God is the cause of liberation. Immediate knowledge 
is due to meditation and the destruction of the impressions of nescience. 
reflection, and meditation generate the immediate knowledge of God and the self, which 
‘depends upon the purification of the mind. The purification of the mind is generated 
by ‘the performance of the daily obligatory duties and the occasional duties and by the 
discarding of the prudential duties for the fulfilment of desires and the prohibited actions, 
Hence the creation’ of the world is ultimately for the liberation of bound souls. Or, God 
creates the world out of His nature as full of compassion. He does not liberate all souls 
because He considers their merits and demerits. He liberates only those bound souls 
whose merits and demerits have become ripe and borne their fruits. He is of the nature 
of bliss. It may be objected that if He is of the nature of bliss, He is made of sattva 
which produces pleasure, and thus possessed of a guna, and undergoes modification, 
To this objection Srikumara replies that God’s bliss is not pleasure produced by sattva, 
-but always uniform, eternal, and supreme essence of the self, while pleasure is produced by 


the intercourse of the sense-organs with their objects, noneternal, various, and limited. 
Pleasure isa reflection of God’s 


Listening, 





So He is not endowed with sattva, and so unmodifiable. 
bliss in sattva, anda false conceit of bliss. He is devoid of nescience, love, hate, merit, 


demerit, body, and sense-organs. He is devoid of nescience because He is omniscient. 


He undergoes neither increase nor decrease because He is eternal and uniform. His 


lustre is of the nature of omniscience and omnipotence. His mantra is His lustre, 


which is the means of attaining Him, His image is eternal and devoid of origin and 


He is a knower and anagent. He 


-destruction. The Vedas are His lustre and eternal. 


grants liberation to His devotees.? 


).—God cannot extend His grace and liberate bound souls without the 


SAKTI (DIVINE POWER 
‘help of His power. Siva is omnipresent, transcendent, inactive, and neutral, and, con- 


‘sequently, cannot grant them exaltation and liberation. Hecan bestow His grace on them 
only with the aid of His power. Divine power is one and without a second. The objection, 
that God being one and without a second, His power cannot be one and without a second, 
is not valid, since every entity being of the nature of God and His power both, God and 
His power are one and without asecond. Liberation is of the nature of consciousness 
and bliss, because it is the abiding of the self in its essentia] condition, and, consequently, 
of the nature of God and His power. If liberation be not of the nature of consciousness 
and bliss, it cannot be the highest good. The objection, that the absolute extinction of 
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Pain also may be the highest good because of its being devoid of pain although it be not 
_ Of the nature of bliss, is unsound, since the absence of pain is not the principal end in that it 
_is sought for as favourable to pleasure, and not as the sapreme end. __ Bliss being pursued asa 
higher end than the absence of pain, liberation must be admitted to be of the nature of 
bliss. Even if it be not experienced in the state of bondage, then also its experience in 
the state of liberation must be admitted, since otherwise it cannot be pursued as the supreme 
end. Hence liberation is of the nature of consciousness and bliss which are experienced, and, 
consequently, of the nature of God and His power; the experience of supreme bliss is 
the divine power, and the bliss of the experience is God. Consciousness and bliss should 
not be considered to be the qualities of the self and different from it, because the Sruti says, 
‘Brahman is consciousness and bliss’, and because if they were different from the self, they 
would not be its qualities. The objection, that if consciousness and bliss were nondifferent 
from each other, they being self- manifest and- not experienced from any other source, 
bondage and liberation would be nondifferent from each other, is groundless, because in 
the state of bondage bliss cannot be experienced not because it is nonexistent but because 
itis experienced as reflected in the consciousness and pleasure of a bound soul. Bliss is of 
the nature of God, and is manifested in the state of release. The objection, that a pure 
Principle is of the nature of God and His power, but that God, the supreme cause, 
endowed with maya, cannot be of the nature of God and His power, is not valid, 
because He can be so as the efficient cause and the material cause of the world. As the 
efficient cause, He is God; and as the material. cause He is divine power. Or, God is 
the efficient cause, and His power of maya is-the material cause, The effects being of the 
Nature of consciousness and unconsciousness are of the nature of God and His power. 
The creatures as souls are of. the nature of God, and as bodies are of the nature of His 
Power. - God and His power being nondifferent from each other, both are one “and 
Without a second, God. is devoid of sex.. He is neither male nor female nor neuter. Siva 
is ofthe nature of consciousness. Sakti is of the nature of consciousness. There is no 
difference between them. Siva and Sakti are one reality, like a gem and its ray, or like 
fire and heat. It may be objected that a powerful being or substance is endowed with 
the quality of power, that for that reason a substance cannot be nondifferent from its 
quality of power, that if they were nondifferent from each other, they would not be related 
to each other. To this objection Srikumara replies that if a substance and its power 
be different from each other, then also power cannot be said to be a quality of the powerful 
- Substance, that if a relation be admitted between a substance and its quality, which are 
different from each other, it will require another relation to relate them to each other, 
and so onto infinity, that if a relation be not admitted between a substance and its quality, 
the quality cannot be said to belong to the substance, because it is common to all substances, 
and that therefore nondifference between a substance and its quality must be admitted. 


4 
Hence God and His power are nondifferent from each other. 


GOD’S KNOWLEDGE AND ACTION.—God is omniscient, because He is omnipotent, and 
because He knows the means aud the ends of His action. He who knows an act, its means 
BY P=7 
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and end, can act. He who does not know an act, its means and end, cannot act. God’s 
omniscience does not depend upon any condition to manifest it, like human knowledge, 
because it is not veiled. Nor is it of the nature of doubt, illusion, and indefinite knowledge, 
like human knowledge. The knowledge of individual souls is veiled by taints and 
hindered in regard to its objects, because its manifesting agents, kala and the like, have 
limited power of manifesting objects. But God’s knowledge is not veiled by the powers 
of taints, and so He is omniscient. Divine knowledge is neither perception nor inference, 
nor testimony. It always apprehends all objects. God is devoid of the sense-organs, and, 
consequently, His knowledge is not perception. Itis not inference, since inference depends 
upon perception. Nor is it testimony, since testimony is mediate knowledge in that it 
depends upon perception and inference. God does not know any object mediately. He 
knows all objects immediately. His knowledge and action are independent of the sense- 
organs, and depend upon His mere volition. He is omniscient and omnipotent by nature. 
He creates, maintains, and destroys the world by mere volition. Though His knowledge 
is one, it appears to be many because of the manifestation of many objects to it. Its 


multiplicity is due tothe limiting conditions. His action isone, but appears to be many, 


since He creates many objects. His action is manifold, since it is nondifferent from His 


knowledge which appears to be manifold. The manifoldness of His knowledge and action 


' is due to the limiting conditions.® 

PROOF FOR GOD’S EXISTENCE.—Srikumara states the following inference for God’s existence. 
All effects from time to earth and the like are produced by an intelligent agent, because 
they are effects ; whatever is an effect, is produced by an intelligent agent, like ajar and 
the like; all entities from time to earth are effects; so they are produced by an intelligent 
agent, viz., God. ‘Their being effects is proved by inference and testimony. Earth and 
the like are effects, because they are insentient and distinct from maya—the chief material 
cause; whatever is insentient and distinct from maya—the chief material cause, is an 
effect, like a jar and the like; earth and the like are so, therefore they are effects. It 
may be objected that earth and the like being composed of atoms, which are their chief 
material cause, are not distinct from their material cause (cp. Nyaya). This objection is un- 
sound, since the Saivas do not admit the atoms to be the chief material cause of earth and 
the lke. Further, earth and the like are effects, since they are dependent, since they 
are of the nature of sattva, rajas and tamas, and since they are different from souls, 
like a jar and the like. Further, the Sruti says : ‘Ether was produced from Brahman ; 
air was produced from ether ; fire was produced from air; water was produced from fire ; 
and earth was produced from water’. So earth and the like are effects. Thus all 
entities other than souls are produced out of maya as the chief material cause. The 
‘I§varagita’ says: ‘Maya is the material cause of the twenty four principles’. 
the nature of earth and the like being effects is not an unproven reason for inferring 
the existence of God. The Saiva argues that earth and the like are produced by an 


intelligent agent, viz., God. The opponent contends, that earth and the like are produced 
produces effects with the aid of merits and demerits, 


Hence 


by an intelligent agent like us, who 
and that therefore the agent of earth and the like is like a human agent. This contention 
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is false, since earth and the like are produced by an intelligent agent who perceives their 
material cause, the auxiliaries, the ends,. and the souls for whom He creates’ them. 
Finite beings like us are devoid of perceptual knowledge of all these, and, consequently, 
cannot be the agents of earth and the like. Being an effect consists in being produced. 
Production depends upon the action of a cause. The action of a cause depends upon 
the action of a soul. The action of a soul depends upon a volition of a soul. A volition 
depends upon a desire. A desire depends upon the knowledge of the means to the 
attainment of the desired end. Hence an effect is not produced without an intelligent 
agent. Being an effect is present in positive instances, like jars and the like, and absent 
from a negative instance, like God. Hence being an effect is not a contradictory reason. 
Earth and the like are produced by an agent who has perception of their material cause, 
the auxiliary causes, the ends, and the souls for whose enjoyments and sufferings they 
are produced. So their agent or efficient cause is omniscient, and cannot be like human 
agents. This argument reminds us of the Nydya argument for the existence of God. 
The opponent contends that earth and the like are produced by an intelligent agent 
endowed with a body, as jars and the like are produced by intelligent human agents with 
bodies. Srikumara urges, that when there is a doubt whether earth and the like are 
Produced by an agent, the thesis to be proved is that earth and the like are produced by 
an agent; that when there is a doubt whether earth and the like are produced by 
an intelligent agent, the thesis to be proved is that earth and the like are produced by an 
intelligent agent; that when there is a doubt whether earth and the like are produced: 
by an intelligent agent who has perception of their material cause, auxiliary causes, etc., 
the thesis to be proved is that earth and the like are produced by an intelligent agent 
who has perception of these. Both the probans viz., being an effect, and the probandum 
viz., being produced by an intelligent agent who has perception of the material cause, etc., 
are present in the positive instances, €.g., jars and the like. The thesis to be proved 
is not that earth and the like are produced by an omniscient, embodied agent, because 
there is no doubt about it. Being an effect is not an invariable concomitant of being: 
Produced by an intelligent agent endowed with a body. The bovanie ble concormilarce of 
grass, sprouts, etc., being effects with being produced by an Henge bodilessmagent 
Is perceived. Their being produced by an intelligent agent endowed with a body is not 

Present in them. They are effects, and yet are not produced by an intelligent agent 

endowed with a body. Just as fire in general is inferred from smoke in general, so being 

Produced by an intelligent agent capable of perceiving the material cause, etc., 15 SES 

from earth and the like being effects. Just as aspecial fire is not inferred from a special 

smoke, so an intelligent agent endowed with a:body is not inferred from contd ae ine Tk 

being effects. There is no contradiction between bodilessness and being) an intelligent 

agent of aneffect. The invariable concomitance between being an effect in general ane 

being produced by an intelligent agent in genera) is known, and not DECKEE their 

Special forms, because the former is perceived in grass, sprouts, and the like. The 

contention that there can be no agency ifthere is no organ like a body is false, because 
there is agency in the self’s action onthe body through adesire or a volition. When 
a soul impels its body to act, the impelled body cannot be an organ of the soul. The body 
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acted upon by. a soul cannot be the organ of its action. A finger cannot touch itself- 
Another. body cannot be the organ of a soul’s action on its body, because it will lead to 
infinite. regress. Similarly, God acts upon the material causes of earth and the like without 
a body; :and produces them. He produces them through His volition. He has no body 
except maya—the chief material cause of earth and the like. Hence He is bodiless: A 
body is insentient,.and cannot be an agent, like an axe. The bodies of a potter, a weaver, 
etc., are not agents ; they are the organs of their souls’ actions. The action of the souls 
cannot be denied. The actions of the potter’s soul, the weaver’s soul, etc., cannot.be 
said to be nonexistent because they are not perceived. They are not perceived because 
they are subtle. Our own souls’ actions on our bodies are perceived. There are two kinds 
of effects, viz., effects produced by bodily actions and effects produced by mere volitions, 
Jars and the like are produced by bodily actions, and depend upon the presence of bodies, 
But attraction is produced by mere volition, and does not depend upon the presence of a 
body. A soul can attract an object at a great distance. Others hold that God with a 
body creates the world, but that it is not perceptible by us. It may be argued that, a body 
being noneternal, and God ‘not creating His body, His body is created by another God, 
and soon toinfinity, and that this assumption will involve infinite regress. Some reply 
that the argument js valid, since the series of God’s bodies are beginningless like seeds and 
sprouts. God with a body creates a world in one cycle. After its dissolution He assumes 
another body, and creates another world in another cycle. Others hold that God’s body is 
eternal because of its being without an origin. His body must be admitted to be without an 
origin, since: He creates with it a beginningless series of worlds, and maya constitutes His 
body. ‘Others think His body to be made of Logos (gabdabrahma). It may be objected 
that the inference ‘earth and like are produced by omniscient God, because they are effects’ 
is thrown out by the counter-inference ‘earth and the like are produced. by nonomniscient. 
God, because they are effects’. This objection is invalid, because the alternatives are not 
tenable. ‘Does the counter-inference deny the omniscience of the agent of earth and the like, 
or. their agent’s being a limited knower and a limited doer, or their being produced by an 
agent ? The Saiva desires to establish that earth and the like are produced by an omniscient 
agent or God. . This thesis can be denied by the denial of earth and the like being produced 
by an agent. But their being produced by an agent is not denied by the opponent. He 
denies the omniscience of their agent. His denial of their agent’s omniscience does not 
throw out the Saiva’s thesis. Even jars and the like are produced. by omniscient God, 


the creator of the world, who activates the merits and. demerits of the souls for whose 
are produced by some potters. God’s volition is the 


enjoyments and sufferings they 
merits: and demerits is not 


general cause of all effects. The activation of the souls’ 


done by any other agent, since there is no evidence for it, 
a large effect is produced by a plurality of agents. Earth and the dike are, produced by God, 


by mere volition, and, consequently, they do not require a plurality of agents. When: 


an effect is produced by a physical action, a large effect requires a plurality of agents, one of. 
Hence a large effect is produced by, 


It cannot be argued that 


whom Cannot produce it by one’s physical action. 
one infinite God, and the assumption of many Gods is needless, since it violates the law of 


parsimony. The Mimamsakas and others deny that earth and the like are produced by. 
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an agent. They do not affirm that earth and the like are produced by an agent with 
limited knowledge and agency. They cannot be produced by such an agent. God. 
endowed. finite knowledge cannot produce all effects. Hence the inference ‘earth and 
the like are produced by God Who knows their material causes, etc., because they are effects, 
like a jar’, is valid. Srikumara’s refutation of antitheistic objections is similar to the 
Nyaya refutation of similar objections. He is certainly influenced by the Naiyayika theists. 
Srikumara proves God’s existence by scriptural testimony also. Sruti says, ‘God’s eyes are 
everywhere in the world’. So Vedic testimony proves His existence. It is proved by yogic. 
intuition too due to meditation.6 God is the efficient cause, His conscious power, the 
instrumental cause, and His unconscious power of maya, the material cause, of the world.,, 
His conscious power being nondifferent from and dependent on Him, and His unconscious 
power of maya being dependent cn Him, He may be-said to -be its efficient cause, 
instrumental cause and material cause. In His own nature, He is the efficient cause, 
through His power He is the material cause.’ 


THE PRINCIPLES (TATTVA).—There are five pure principles : Sivatattva, Saktitattva, , 
Sadagivatattva, Isvaratattva, and Vidyatattva. Individual souls, maya, time’ (kala), 
destiny (niyati), kala, vidya, and raga are the mixed principles. Avyakta, gunas—sattva, 
rajas and tamas, buddhi, ahamkara, the five cognitive sense-organs, the five motor 
sense-organs, five subtle essences, and five gross: elements produced from maya are the 
impure principles. These are produced for the bound souls’ enjoyments and sufferings. 
as fruits of their merits and demerits. The souls are knowers and active agents. Avyakta, 
gunas, etc., are produced from maya for their knowledge, activity, and pleasures and pains.» 
They are impure principles. Bodies are the vehicles of experience, the sense-organs are 
the instruments of experience, and sound, touch, etc., are the objects of experience. The 
souls are born and endowed with bodies and sense-organs for their enjoyments and. 
Bodies and the like are not entirely different from avyakta and sattva, 
rajas and tamas, which are their causes. Twenty four principles—avyakta, buddhi, . 
manas, sound, touch, colour, taste, odcur, the five cognitive sense-organs, the. 


sufferings. 


ahamkara, 


five motor sense-organs, 
They are not different in nature from the gunas. Avyakta is a product of . 


f avyakta. Buddhi isa product of the gunas. Ahamkara - 


and the five gross elements—are of the nature of sattva, rajas 


and tamas. 


maya. The gunas are the effects o 
is an effect of buddhi. Manas, buddhi, ahamkara, the cognitive sense-organs, the motor 


sense-organs, and the subtle 


elements are the effects of the subtle essences. 
is the cause of time, destiny, kala, vidya, and raga, which are its products, They are the 


mixed principles which limit the 
Srikumara thinks avyakta to be a 


essences are the products of ahamkara. And the gross 
These are the impure principles. Maya. 


souls.8 The Samkhya identifies avyakta with prakrti, But 
‘product of maya, and the cause of the gunas. 


_Givatattva is the one, ubiquitous, eternal cause of all principles, and 


1, SIVATATTVA. 3 
of knowledge and the power of action. He is one, without a second, 


endowed with the power 7 : 
unrivalled, unexcelled, and the essence of all elements. He is all-pervasive and immanent 
3 


iv ali-clements. He is eternal and imperishable, and so different from ubiquitous ether since 
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it is noneternal. He is the cause of all principles, and so different from an individual] 
soul, which is one, ubiquitous and eternal, but which is not the cause of all. principles, 
He is of the nature of knowledge and. action which constitute His essence, Maya also is one, 
ubiquitous, eternal, and the material cause of all impure principles, but not conscious 
and active. So Sivatattva is-different from maya. The ‘Sivadharmottara’ says: ‘Siva is 
without origin, middle and end, pure in nature, omniscient, perfect’, The ‘Siddhanta 
hrdaya’ says: ‘Sivatattva is one, immutable, immortal, eternal, unrivalled, minutest, 
greatest, self-manifest, transcendent, immanent, unthinkable, supersensible, peerless, 
characterless, incomprehensible, inexpressible, of the nature of being, consciousness and bliss, 
devoid of pain, actor and enlightener, and creates the universe with the aid of maya’.9 


2.:SAKTITATTVA.—The first wink or awaking of God desirous of creating the world in order to 
bestow His grace on the conscious souls and the unconscious entities is called Saktitattva 
that is nondistinct from Sivatattva. God and His power are nondifferent from each other. 
It may be asked how the existence of Sakti is known. Srikumara replies that the effects 
cannot be produced without power. Inactive God cannot create, maintain, and dissolve 
the world, veil the knowledge of the souls, and manifest it without His power. Effects 
cannot be produced without the existence of the power of God. Kumiarila avers that 
the powers of all entities are known by presumption from their effects. Srikumdra avers 
that they are God’s powers which are nondifferent from -Him.. His power of volition, 
power of knowledge, and power of action are not different from Him.!0 


3: SADASIVATATTVA.—Sivatattva becomes Sadaéivatattva’ when His power of knowledge and 
power of action neither increase nor decrease but are in equilibrium, and when His power of 
volition predominates over them.!! God’s power of knowledge, power of volition, and power 
of action are modifications of Hissupreme power. When they are unfolded, and when His 
power of knowledge and power of action reach a state of equipoise, and when His power 
of volition predominates over them, He becomes SadasSivatattva, that is absolutely pure 


and transparent. 


4, ISVARATATTVA.—Sivatattva becomes Iévaratattva, the creator of all principles, when His 
power of action predominates over His power of knowledge and power of action, which are in 
a state of equilibrium. It may be objected that God’s power of action cannot act when 
His power of knowledge and power of volition are in equipoise because action depends 
upon antecedent knowledge and volition. Srikumara urges that God’s power of knowledge 


, eae + ° . . - . . : 12 
and power of volition manifest their objects and exist in an inactive State. 


5. VIDYATATTVA._When God’s power of knowledge predominates over His power of volition 
and power of action which are ina state of equipoise, Sivatattva becomes Vidyatattva that 
manifests all, being of the nature of knowledge. This is the principle of pure knowledge.!% 
Nada and Bindu that are endowed with kala, always depend upon Sivatattva, and 
Others hold that they depend upon Sadasivatattva. | 


are nondifferent from Him. wal 
Mantras and Vidyas exist as depending upon Vidyatattva 


Vidyesvaras exist in ISvaratattva. 
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because they manifest things. These five principles are devoid of temporal order 
because they are free of time. But they are imagined to bein this order inthe scriptures 
owing to their functions in creation. Sivatattva is one in reality endowed with various 
powers, but differences in Him are imagined owing to the difference in their functions. 
God is not many. He is one and nondifferent. The five pure principles are due to 
the adjuncts of the functions of His powers. No real differences are possible in Him.!4 
The five pure principles are imagined in the nature of God as different moments in 
the act of creation, though His is nondual. They are pure and of the nature of consciousness. 

The nature of difference cannot be conceived. What is the substratum of difference? 
Is it different or nondifferent? If difference exist in a nondifferent entity, then such 
an entity does not exist because there is difference in it. If difference exist in different 
substrata, difference in them becomes useless because the entity is already different. 
If difference exist in an entity that is different, then such difference is the substratum 
of another difference, and so on to infinity, and this involves infinite regress. It cannot be 
argued that a nondifferent entity by itself is the substratum of difference because it involves 
begging the question. Hence imaginary difference in a nondifferent entity should be 
admitted to exist, even as the appearance of two moons exists in the one moon. The 
appearance of the two moons is not real because they existin thesame moon. Similarly, 
the appearance of the five pure principles exists in one, nondifferent God. They appear 
to be different owing to the difference of the functions of His powers.!® 

God assumes the five forms in order to bestow His grace on the conscious souls stained 
by the beginningless taint which restricts their innate powers, and on unconscious bonds 
(pasa). “The world is of the nature of God. Siva is the substratum cause ; Sakti 1s: 
modified into the world ; Sadaéiva is the controller ; Isvara is the creator ; and Suddhavidya 
is the manifester ; Siva bestows His grace on all through these imagined different principles.’’!6 
Creation is an act of grace on the conscious souls and the unconscious entities. He gives 
the bound souls enjoyments and sufferings and liberation in the form of eternal bliss, and 
enables the unconscious bonds to perform their functions. It may be objected that giving 
pleasures and pains to the bound soulsis not a matter ES VEINS but of punishment, even 
as giving rice mixed with honey and poison to a person Is a matter of punishment. 
Srikumara urges that the bound souls’ experiences of pleasures and pains are HEELS to 
the production of their dispassion for the objects of pleasure and attachnicnt to liberation, 
and, consequently, are a matter of favour. But why does ES ek liberate the souls 
without making them experience pleasures and pains? ‘The reply is: IESE ey etoum 
of equality with God, which depends upon His grace, cannot be attained) without the 
destruction of merits and demerits, which cannot be worn out without enjoyments “ae 
sufferings owing to their beginninglessness.*’ A soul’s liberation in une sou a! nino is 
nondifference from God without losing its distinctness. Granting liberation is His principal 
favour while granting happiness and misery is His subordinate favour. He creates the world, 
bodies and sense-organs for the souls’ enjoyments and sufferings, which are necessary for the 
exhaustion of their merits and demerits. He is ultimately their cause as shown already. 

Maya is one, eternal, pervasive, beginningless, endless, and pure. It is one since 
there is no evidence for its manifoldness. It is objected that it is many, since there is 


~ 136 A HISTORY OF INDIAN PHILOSOPHY 


“no evidence for its being one. .This ‘objection is groundless, since ‘its existence proves its 
—onenéss, and since the existence of many depends upona prior entity. It is eternal because 
“it is mot an effect, being without a material cause. It is the root cause and material of 
-the world. It is pervasive since it permeates allits effects. It is without orgin and end, 
“since it is neither produced nor destroyed. It is pure since it is devoid of sattva, rajas and 
‘tamas. It is subtle for it is imperceptible.!8 It is common to all bound souls, because its 
‘effects are the common objects of their enjoyments and sufferings. It is modified into 
-their bodies and sense-organs, and stamped with .their merits and demerits. The liberated 
‘souls. do not require bodies because their merits and demerits have beed destroyed. In the 
‘state. of dissolution the bound souls’? merits and demerits remain in maya. It produces 
“delusion: by nature by veiling. their spiritual nature owing to its insentience by inducing 
-them to regard it as their nature. The ‘Kirana’ says : ‘‘Maya deludes the souls, connecting 
them with its mala and karma, and makes them experience objects”. It may be objected 
-that avyakta is the material cause of all effects, and that therefore maya, which is different 
from it, should not be assumed. Srikumara urges that avyakta being of the nature of 
sattva, rajas and tamas, which.are effects, its eternal material cause. must be admitted. It 
cannot be argued that avyakta is not proven to be of the nature of saltva, rajas and tamas, 
because it is of the nature of their equipoise. The ‘Iévara-gita’ and the ‘Visnu-purana’ 
speak of maya as the material cause of prakrti and the world. God produces the bodies 
and the sense-ergans of the bound souls with the aid of their merits and demerits by 
i agitating maya by His powers for their respective enjoyments and sufferings.19 
Maya urged by God’s various powers creates the’ principle of time in the beginning. 
~The principles produced by time cannot be produced if time is not created at first. Maya, 





the material causeof all impure principles, first creates time. Time is produced’ by God, 
‘His power, merits and demerits of the souls,and maya. It is not produced by time for | 
“that would:involve infinite regress. The past, the present, and the future are its forms.”° 
Maya produces destiny after producing time. Time also isa cause of il. Destiny. is 
so called because it regulates causation or makes specific: causes produce specific effects. Oil 
seeds are the causeof oil. Paddy is the cause of rice. Destiny determines causal relation. 
It also makes specific merits and demerits produce specific pleasures and pains.2! | Thus 
niyati is natural order and moral order. Maya produces kala after producing time and 
destiny. Kala attaches anava mala to the bound souls, and manifests their limited agency. 
It is said: ‘Maya produces kala after time and destiny, and manifests a soul’s limited 
agency.” The “Matanga” says: ‘A bound soul pierced by kalatattva can experience 
pleasures and pains,—which is not possible without it. So kalatattva must be admitted. 
Maya produces the subtle essences, destiny and the gross elements with the aid of time and 
kala.22. Kalatattva manifests a bound soul’s limited agency’ and produces vidyatattva in 
- order to manifest objects to it. Vidyatattva is of the nature of manifestation, and can produce 
the apprehension of objects. The ‘Saivarahasya’ says: ‘*Vidya produced by maya is of the 
nature of manifestation, and manifests huddhi; it is experienced by a bound soul affected 
by pleasure, pain and delusion.” It pierces the veil of a bound soul’s power of knowledge 
‘ by its power of action and shows it objects, and is its excellent instrument in the state of 
bondage. It may be ‘objected that buddhi gives the determinate knowledge of objects. and 





oe 
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that the assumption. of buddhitattva is useless to manifest objects to a bound soul. Srikumara 
urges that a bound soul experiences objects determined by buddhi through impure 
vidyatattva,. that impure vidyatattva is capable of modification because it is different from 
a soul, and because it is an effect of maya, that buddhi does not manifest itself, because 
it is an effect, and because it is made of sattva, rajas and tamas, like a jar and the like, 
but that it is manifested by an entity different from itself, that buddhi is manifested 
because it is insentient, that itis insentient because it is an effect, like a jar and the like, 
that buddhi is not manifested by another buddhi because of its nonexistence, that it is 
not manifested by its another mode because it cannot have two modes at the same time, 
that impure buddhi is not manifested by pure vidyatattva, and that therefore it is manifested 
by impure vidyatattva.*3 Ragatattva is of the nature of love, the common cause of a bound 
soul’s voluntary action without the apprehension of objects, and is different from the 
attributes of buddhi. Some hold that it is an attribute of buddhi. This view is wrong. 
It is different from an attribute of buddhi. Common love (raga) is an attribute of buddhi, 
because it is the cause of a soul’s voluntary actions after manifesting objects to it. But 
ragatattva is the cause of a soul’s voluntary actions when it does not manifest objects to it. 
A bound soul desirous of release and attached to objects has voluntary actions without the 
apprehension of objects in regard to the means to release. Hence ragatattva must be: 
admitted as the cause of such voluntary actions. The ‘Kirana’ says: “A soul is bound by 
sattva, rajas and tamas through the relation to buddhi and the other organs, being affected 
with the attributes of buddhi and being tinged with ragatattva”. The ‘Matanga 
Parameégvara’ says, ‘A bound soul, being pierced by kalatattva and tinged by desire and 
unfolded by vidyatattva, experiences the objects of pleasure and pain. A bound soul is 
urged by ragatattva to do voluntary actions to adopt the means to liberation, which is 
different from common love and desire.” When God being related to time, nivati, kala, 
vidya, and raga assumes the state of a bound soul, and becomes an experiencer of pleasure 
and pain, He is called purusatattva—a bound soul. It is called a purusa because it lies 
in an abode made of twenty four principles and because it is counted among the principles 
different from Sivatattva.*? 

Avyakta is produced from maya to produce the bound soul’s experiences of pleasures 
and pains. It is so called because it is possessed of sattva, rajas and tamas whichare not 
manifested. The Samkhya regards it as the equilibrium of sattva, rajas and tamas. So 
the gunas are not manifested in it. Avyakta is of the nature of the three gunas because 
it is the cause of the gross elements, the subtle essences, manas, buddhi, and ahamkara, 
which are its effects, and which are causes of pleasure, pain and delusion. The nature of 
avyakta is incomprehensible by reason.*° From avyakta, the equilibrium of Sey rajas 
and tamas, the gunas in the state of disequilibrium are produced. Demet cuons are 
manifestation, activity, and arrest—pleasure, pain, and delusion, hes Pecuivecly: Pee) 
produces knowledge or manifestation because it is transparent. Rajas produces AUN) 
because it is restless. Tamas produces arrest of activity because it is heavy. ec as Is 
produced from sattva, rajas and tamas. Its pape ons are determination of objects, virtue, 
knowledge, detachment, supernatural powers, vice, ignorance, attachment, and absence of 
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Virtue is the cause of exaltation and liberation. A virtue produced 
ut desire for fruits produces happiness in heaven. 
A virtue produced by the performance of a sacrifice without a desire for fruits or by 

Knowledge is of two kinds, viz., valid knowledge 


the eight-fold yoga produces liberation. 
and recollection. Recollection is the exact remembrance of what was apprehended in 
the past. It is produced by a residual impression produced by a past apprehension. 


Valid knowledge is right apprehension. It excludes doubt,. illusion and the like. Apprehen- 
sion excludes recollection. Valid knowledge manifests the self or the not-self. The Carvakas 
admit perception as the only means of valid knowledge. The Jainas admit two kinds of 
valid knowledge, viz., vivid knowledge and nonvivid knowledge. Immediate knowledge 
is vivid knowledge. Mediate knowledge is nonvivid knowledge. The Buddhists and 
the old Vaiéesikas admit perception and inference as valid knowledge, and reject testimony 
The Buddhists reject its validity. ‘Ihe earlier Vaisesikas include testimony 
The Samkhya, the later Vaisesikas, and Bhisanakara 
accept perception, inference, and testimony as the pramanas. ‘The earlier Natyayikas 
regard perception, inference, comparison, and testimony as the pramanas. The Prabhakaras 
admit these four and presumption as the pramanas. The Bhattas admit nonapprehension 
also asa pramana. The Pauranikas admit tradition, inclusion, gesture, and noncontradiction 


also as pramanas. The Saivas admit perception, inference and testimony as pramdnas. 
Indeterminate perception is devoid of any 
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supernatural powers. 
by the performance of a sacrifice witho 


as a pramana. 
and other pramanas in inference. 


Perception is indeterminate and determinate. 
reference toa name, a genus and the other determinations, and. manifests an object alone 


owing to the intercourse of a sense-organ with an object. Determinate perception appre- 
hends an object with its name, genus, substance, quality, and action. Determinate perception 
is of five kinds, viz., perception of an object with its name, or substance, or genus or quality, 
or action. (Cp. Old Nyaya). Again, it is of two kinds, viz., yogic perception and nonyogic 
perception. The former is the immediate perception of past, future, remote, and supersensible 
objects. The latter is the immediate perception of sensible objects present ‘here and now? to 
the sense-organs. Inference 1s the mediate knowledge of a probandum produced by a probans 
that is known. It is of three kinds, viz., purvavat, Sesavat, and samanyatodrsta. 
(Cp.;Pasupata). The first kind of inference infers an effect from a cause, e.g., future rain 
from specific clouds. The second kind of inference infers a cause from an effect, e.g., 
rainfall in an upper hilly region from a flood ina river. The third kind of inference infers a 


quality (e.g. colour of a mango) from another quality (e.g., its taste) which invariably 
It is not based on uniformity of causation but on uniformity of coexistence. 
ds, viz., inference for oneself and inference 
thesis, reason, example, 


accompanies it. 
(Cp. Nyaya). Again, inference is of two kin 
for others. The Naiydyikas recognize five parts of the Jatter, viz., 
application, and conclusion. The Mimarnsakas recognize its three parts, viz., thesis, reason, 
and example. The Buddhists recognize its two parts, viz., example and application. 
Testimony is right knowledge produced by the statement ofa reliable authority. It is of 
two kinds, viz., personal and impersonal. The statements made by Manu and found in 
history, Tantras, and Puranas are personal. ‘The sentences found in the Vedas are 
impersonal because they are not uttered by persons. Hence they are eternal and revealed to 
the seers. They are only manifested by utterance and neither produced nor destroyed. 
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In the state of dissolution the Ved 


as exist in and are sustained by God. God is not 
the cause of the Vedas because there 


is no reason for the rejection of the antecedent Vedas 
before creation. In the former creation there was no absence of the Vedas. Their existence 


The prior creation was accompanied by the Vedas, 
creations aré accompanied by them, because they are creations, 
Hence the Vedas are impersonal and authoritative and valid. ( 


is proved by inference. because all 


like the present creation. 
Cp. Ramanuja). Compar son 
(e.g. ‘a wild cow is similar to a cow’) is nothing but testimony, because it js produced by 
the statement of a reliable person. The knowledge of the relation of a name (e.g., ‘a wild 
cow’) and an object (e.g., an animal) is nothing but inference. The perception of 
resemblance to a cow in a wild cow is nothing but perception, since it is due to the 
Intercourse of a sens€-organ with an object. Presumption is nothing but inference. The 
existence of Devadatta outside his house is inferred from his nonexistence in his house 
because he his known to be alive. Nonapprehension is not a pramana, 


because there is no 
negation which is said to be known by it. The negation of 


a jaron the ground is nothing 
but the bare ground or a particular modification of the ground. (Cp. Prabhakara). 


Even if negation exist as different from an entity, it is known by perception, inference, or 
testimony. Sononapprehension is not a distinct pramana. Inclusion is inference. Tradi- 
tion is tesumony. Gesture also is testimony. Nonconutradiction is inference. Hence percep- 
tion, inference and testimony are the three pramanas. Detachment is the absence of 
Attachment due to the control of the sense-organs and the internal Organs. It 
to the discernment of faults in noneternal earthly and heavenly objects. 


powers are due to the nonobstruction of the sense-organs. 


is due 
Supernatural 


Knowledge, virtue, detachment, 
and supernatural powers are due to the predominance of sattva in buddhi. 


Ignorance, vice, 
attachment, and the absence of supernatural pow 


ers are due to the predominance of tamas 
in buddhi. Vice is the cause of the absence of exaltation and the absence of liberation. 


Ignorance is wrong knowledge. It is of three kinds, viz., illusion, vikalpa and sleep. 
Illusion is false knowledge of an object (e.g., silver ina nacre). Vikalpa is the knowledge of 
a nonexistent object (e.g.,a ghost), which follows a word alone. (Cp. Patanjali). Sleep is a 
mode of buddhi, in which tamas predominates, and which is devoid of waking cognitions and 
dreams. Patafijali defines sleep as the cognition of nonexistence. Attachment is affection for 
seusible or supersensible objects. The attribute of buddhi, which opposes the emergence 
of supernatural powers, is their absence. Others hold that the knowledge which apprehends 
the nature of God is right knowledge, and that any other knowledge is ignorance. Buddhi 
is of three kinds according to the merits and demerits acquired in the past births. Sattva 
predominates in buddhi owing to merits ; tamas predominates in it owing to demerits; 
rajas predominates in it owing to merits and demerits,27 Abamkaratattva is Buecuced 
from buddhitattva. Egoism is the function of ahathkara. It is threefold and is appre- 
hended as ‘I live’, ‘I do’, and ‘I am strong’ according as it takes the forms of life, action, 
and pride. .The self is devoid of sattva, rajas and tamas, inactive, neutral, and of the 
nature of pure consciousness. So the existence of ahatnkara must be admitted 19 account 
for ego-sense. ‘“Conceit or egoism is the function of ahamkara which manifests the 
relation of a knowing self toa known object limited by time and space” (‘Saivarahasya’). 
Ahamkara is of three kinds-—sattvika, rajasa, and tamasa according as sattva, rajas, or tamas 
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predominates init, respectively. With the predominance of sattva it is called ‘vaikarika’ ; 
with the predominance of rajas it is called ‘taijasa’; with the predominance of tamas it is 
called ‘bhitadi’ or primal matter. 

Manas is produced from rajasa ahamkara, and is restless because rajas is of the nature 
of activity. The ten sense-organs are produced from sattvika ahamkara, because sattva is of 
the nature of manifestation and lightness, The subtle essences are produced from primal 
matter, because they abound in tamas. The Samkhya holds that the eleven sense-organs 
are produced from sattvika ahamkara, and that the subtle essences are produced from 
tamasa ahamkara. Manas is of the nature of desire. Its function is doubt. The ears, 
the skin, the eyes, the tongue, and the nose are the cognitive sense-organs. ‘The existence of 
manas is inferred from the nonsimultaneous production of the auditory, tactual, visual, 
gustatory, and olfactory cognitions. (Cp. Nyaya). If manas were nonexistent, these cogni- 
tions would be simultaneously produced. The objects of the aforesaid cognitive sense-organs 
are sound, touch, colour, and odour, respectively. ‘Their functions are the apprehension 
of them, respectively. The vocal organ, the hands, the legs, the anus, and generative organ 
are the motor organs. Speaking, receiving, walking, evacuation, and generauon are their 
functions, respectively. Manas, buddhi, and ahamkara are the internal organs. There are 
five subtle essences. The five gross elements are produced from the five subtle essences. The 
principles are dissolved in their causes in the opposite order. They are dissolved in maya. 
The pure principles are dissolved in Saktitattva. Saktitattva exists in union with Sivatattva. 
In dissolution maya, the bound souls, and God exist. From them again creation follows. God 
dissolves the world to give respite to the bound souls. He again creates the world in order to 
ripen their merits and demerits, and associates them with their fruits—joys and sorrows. He 
wears off their merits and demerits by giving them enjoyments and sufferings, initiates them 
into the cult of Siva, and liberates them through His grace.?8 

The ‘Mrgendratantra’ gives the following account of the mixed principles. Time is 
produced by maya, agitates an individual soul] tainted with impurities and determined by 
niyati, and makes it active, and is the cause of the cognitions of the different periods of 
duration. Destiny makes a bound soul experience pleasures and pains due to its merits and 
demerits till dissolution. A bound soul experiences pleasures and pains which follow the 

principle of time through the cognitive sense-organs, the motor sense-organs, and the internal 
organs, on which it depends for the manifestation of its powers of knowledge and action. An 
individual soul’s power of action is eternal and pervasive like God’s power. [t is not manifested 


in regard to objects without the aid of God’s grace because of its being veiled by the 


beginningless taint called ‘darkness’. Kalatattva is its aid. God agilates maya, makes it ready 


to produce kala, and makes a bound soul ready to experience pleasure and pain. Kalais full 


of lustre, and manifests a bound soul’s power of action. It removes the veil of its innate taint 


in one part, and manifests its power of action ; thus it is the cause of a soul’s limited action. 
God manifests a part of asoul’s 


Without its aid a bound soul cannot have limited action. 
power of a consciousness and manifests its power of action limited by its taint with the aid of 
kalatattva which is full of lustre, Kalatattva removes taint from one ‘part of a bound soul. Niya- 
titattva removes taint from a soul in a particular degree. A bound soul, whose power of action 
is manifested, being desirous of knowing buddhi in which objects are reflected, and being 
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unable to perceive them unaided, depends upon vidyatattva. 


kalatattva and making it prone to produce its effects and manifes 
excellent instrument, because it excites a soul’ 


God created it after agitating 


t the principles, which is an 
s power of knowledge and because it connects a 
soul with its internal organs and external sense-organs. A soul knows buddhi in which external 


objects are reflected, and external objects which are reflected in it throu 


gh its cognitive sense- 
organs and motor sense-organs with the aid of vidy 


atattva, which manifests its power of know- 
ledge. A bound soul, whose power of knowledge has been manifested by vidyatattva, and 


which perceives an external object, does not exert itself to appropriate it until its desire for 
it is produced. So God created ragatattva from kalatattva. 


A bound soul being tinged 
with desire or love desires an object produced by maya, 


and exerts itself, appropriates it, 
experiences pleasure or pain, and does not give up attachment to it under the influence of 
ragatattva.*9 


INDIVIDUAL SOULS (PASU).—The souls become atomic because they are related to the taints 
Which cause their atomic nature, and which make them possessors of finite knowledge and 
agents of limited actions, although they are in their essence of the nacire of God,—omniscient, 
Omnipotent, and omnipresent. Celestial souls, human souls, and the like—all are bound aad 
subject to birth and death. They are bound because they are bound By Fe Tene gud atomic 
because they have the power of acquiring limited knowledge and of doing limited actions, and 
not because they are like atoms. They are conscious but nonpervasive, and are not unconscious 
atoms. It may be objected that the souls are of the nature of God, that therefore they cannot 
be related to the bonds of mala, karma, and maya, that their relation to these being beginning- 
less, their relation to the bonds does not depend upon any Causes art has a beginning has 
a cause. But the relation of the souls to the bonds being biginningless, is not produced by a 
cause. Srikumdara rejoins that the souls are essentially of the nature of Ces because the 
Srutis and the Agamas assert their divine nature, and that therefore God binds nica fo 
embodied life with the bonds. They are mala, karma, maya, the wonld Da by maya, 
and God’s power of veiling the souls’ knowledge and action. | ae ‘Saivarahasya mentions 
three bonds—mala, karma, and maya—of which the innate, Pceumaingicss mala is the chief oc 
The ‘Prayogamafyjari’ also mentions three kinds of bonds. ‘This view is wrong ogee God’s 
power of veiling also which favours the bonds isa Some Mala, SEE, may the world 
produced by it, and God’s power of veiling are the five kinds of bonds. The liberated souls 
are of the nature of God, but they are liberated by His Brace: They are not eternally free 
like Him. God is eternally free and one. They are liberated and ye They Cae be 
: | tering His mantras and meditating on Him. They are not like God in the 
SCAN: ie mice they are stained with taints. But God is never stained with taints, 
“Ate * Reon Wee is called Siva because He is absolutely pure in nature because of 
ane eae el f relaton to beginningless mala”. The ‘Lingodbhova’ says, <‘God is 
gai I, eels manifest, and immanent in the world. He is Lingin, and assumes 
ae te, Sen ve are Sea att and dissolve the world’’?. The ‘Paramesvara’ 
se Be ie 5 if ie Lord Who destroys the bonds of the bound souls’’,30 

ee cee Re classes of the individual souls : vijfianakala, pralayakala, and Sakala. 
The Suen ies with mala ; the second are tainted with mala and karma > and the 
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third are tainted with mala, karma, and maya.*! The last are of two classes : those whose sins 
have been destroyed and those whose sins have not been destroyed. ‘The bound souls are 
called pasu because they are fettered by the bonds. God bestows His grace on the vijnhanakalas 
whose sins have been destroyed, initiates them into the proper spiritual discipline, induces 
them to hear of, reflect on, God, and gives them mediate knowledge of their spiritual nature 
_and of God. He does not give them immediate knowledge of their selves and of God, because 
it is produced by meditation, which destroys merits and demerits, and which prevents all 
hindrances. He appoints such souls to the office of VidyeSvaras who are almost like the 
liberated souls. He appoints the others to the office of Mantras and Mantresvaras.3? He 
appoints some pralayakalas whose mala and karma have been burnt by the fire of knowledge 
to the office of the lords of the worlds. He makes some of them the lords of the ganas, and 
others Mantresvaras, He makes the sakalas transmigrate with their subtle bodies from one 
birth to another under the influence of their merits and demerits. The subtle body, some 
hold, is composed of manas, buddhi, ahamkdra, the five cognitive organs, the five motor 
organs, sound, touch, colour, taste, and odour. Others think it to be composed of manas, buddi, 
ahamkara, sound, touch, colour, taste, and odour. Others consider it to be made of the five 
cognitive organs, the five motor organs, manas, buddhi, ahamkara, cilta, five vital forces, 
desire, karma, nescience, and the five subtle essences.°9 
The ‘Mrgendratantra’ describes an individual] soul as having consciousness, knowledge 
and action always in regard to all objects, which are said to exist in it in liberation alone. 
It is not nonpervasive, momentary, one, insentient, inactive, and not the substratum of know- 
ledge as an adventitious quality, because it is declared by the Sruti to become equal to God 
when its bonds are destroyed. It is pervasive, permanent, essentially conscious, and active. 
It is not unconscious in its essential nature as the Naiyayika and the Vaisesika maintain. It 
is not inactive as the Samkhya maintains. Consciousness is not its adventitious quality, which 
it acquires in conjunction with manas and the sense-organs as the Nyaya-Vaisesika holds, 
because the Saiva scriptures assert a soul to be identical with God after its bonds of nescience 


and the like are destroyed. It is said: ‘(God grants knowledge to a bound soul in order to 


manifest its divine nature and destroy its mala, karma,and maya’. Its divine nature does 
not consist in its nonpervasiveness or in being devoid of knowerhood or agency. It consists in 
Nor does it acquire pervasiveness, eternality, 


pervasiveness, knowerhood, and agency. 
on because what were nonexistent cannot be pro- 


omniscience, and omnipotences in liberati 


duced.*4 There are many souls. 
It may be objected that there is no proof, for the existence of a bound soul transmi- 


grating from this world to a future world as an entity different from the body, the sense- 
organs, and the like. Srikumara urges that sometimes a person remembers wealth buried 
in the previous birth, and recovers itin the present birth. His soul is permanent, although 
his past body has been destroyed. Such recollection is not false because itis not contra- 
dicted. The Agmas assert the transmigration of the permanent souls, and so they are distinct 
from their bodies. The soul is not identical with the vital force, because it is of the nature 
of air, like external air, and because we speak of ‘my vital force’ and thus distinguish between 
a soul and vital force. Some hold that a soul is identical with the sense-organs, This view 


is wrong, because there is recollection of the objects perceived in the past through a sense- 
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Organ even when it is destroyed, because an object perceived by a sense-organ cannot be 
remembered by another, because a soul perceives all kinds of objects while the sense-organs 
perceive their proper objects, and because a soul recognises itselfin such a form as ‘I that 
perceived a colour through the eyes, hear a sound through the ears’. Nor is a soul identical 
with manas, because it isan instrument of knowledge, like an axe, and because it is limited 
in that it is an effect, like a jar, and because the existence of manas is proved by the impossi- 
bility of simultaneous cognitions of the objects of the sense-organs, but because the existence 
of a soul cannot be proved by it. The Buddhists identify a soul with a stream of momentary 
cognitions. This view is wrong because it cannot account for recollection : cognitions being 
momentary cannot: remember what was. perceived by them. Buta soul is permanent, and 
can remember what it perceived before. The Buddhists hold that momentary cognitions can 
remember because they belong to the same series, and because the residual impressions of 
the previous. cognitions can perfume the subsequent cognitions. This argument is invalid, 
because the residual impressions and the series also are momentary, and because they are 
nondistinct from the cognitions. Ifthey are held to be permanent, the Buddhists contradict 
the doctrine of momentariness. Thusa soul is different from the body, the sense-organs, 
vital force, manas, and cognitions. (Cp. Nyaya). 

The ‘Mrgendratantra’ criticizes the Carvaka’s view of the self, and Narayanakantha 
explains his arguments and criticisms. The Carvaka holds that the soul is a product of 
earth, water, light and air, and that therefore the world cannot exist for the experience of 
the individual souls, This view is wrong, because the body made of earth, water, light and 
air isa means for the experience of another conscious entity, until conciousness emerges 
from it. The Ciarvaka argues that consciousness emerges in a foetus from the vital forces which 
are modifications of earth, water, light and air, as intoxicating power is generated by the 
particles of rice when they are fermented in water, and that the body is perceived as the 
self such as ‘I am lean’, ‘I am fat’, etc., that the self distinct from the body is not perceived, 
and that therefore the self existsin the body. It may be argued that the sense-organs are 
aggregates of the elements and the organs of knowledge, and that therefore they must depend 
upon aself as an actor different from them. This argument is wrong because the Carvaka 
denies the validity of inference, and because he recognises the validity of perception alone. 
Even if inference be supposed to be valid, it can prove that the self inferred is different from 
consciousness. Consciousness manifests itself, and what is manifested by it is different from 
consciousness. Hence the self different from the body cannot be inferred. The body endowed 
with consciousness alone is perceived, and it is the self. Further, consciousness increases and 
decreases on the increase and decrease of a body, and so it is of the nature of a body, even 
as heat increases and decreases on the increase and decrease ofa fire, and so it is of the 
nature of a fire. ‘The ‘Mrgendratantra’ urges that a body is not conscious because it is an 
object of enjoyment and suffering and because it is modifiable, as cloth and the like are 
devoid of consciousness, because they are objects of enjoyment and suffering, and because 
they are modifiable. The Carvaka argues that an entity is an effect of another entity, if the 
latter being present, the former is present, and if the latter being absent, the former is absent. 
When the conjuction of a sperm and an ovum, which causes a foetus, is present, consciousness 
is present, and when the former is absent, the latter is absent. Hence consciousness is an 
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effect of a body. This argument is invalid, because there is no consciousness in a dead body, 
and because sometimes consciousness does not appear ina foetus. Soit cannot be argued 
that whenever there isa body, there is consciousness. If consciousness is said to be an 
effect of a particular modification of the body, then there can be no recollection, because it 
presupposes a permanent self, which remembers an object, which it perceived in the past. 
The present modification of a body cannot remember its past modification. So the remem- 
bering self is different from its body. Recollection cannot be denied because it is experienced 
by all. Though the body always undergoes modification, yet the self remains identical in 
its mature. It is different from its body and its cognitions of the objects. So the remember- 
ing self is not identical with its body. The Carvaka denies the validity of inference, and 
makes the most of the elements of earth, water, light and air. But he cannot know their 
qualities without inference. Further, the fact, that perception alone is a means of valid 
knowledge, and that inference is notso, isnot known by perception. Hence the self is 
different from the body.3* (Cp. Nyaya). 


BONDS (PASA).—The bonds are nonspiritual stuff, which corrupts the soul. Nescience, anava 
mala, karma, maya and God's power of veling are the bonds, on the removal of which the 
bound souls are liberated and become like God. So the souls are bound by the bonds. If 
their dependence is natural to them, and not due to the bonds, then they cannot be said to 
be liberated. They are said to be so, because they are realeased from the bonds. A bound 
soul is dependent on the independent Lord, but a released soul becomes the independent 
Lord. Thisis the difference between bondage and liberation. When the bonds are broken, 
a soul’s independence is manifested. Dependence for the attainment of the coveted good is 
bondage. Independence ofa released soul is not obstructed. Ifa bound soul’s dependence 
be eternal, then it can never be destroyed, and its cultivation of the way of knowledge for the 
breaking of the bonds becomes fruitless, because its independence can never be manifested. 
So its dependence is due tothe bonds. Ifa soul’s power of knowledge is not veiled by 
beginningless nescience,—being possessed of eternal and ubiquitous power of consciousness; 
—then it cannot depend upon the strength of the bonds for the attainment of happiness, and 
upon the strength of God for the attainment of liberation. If its omniscience and omnipo- 
tence be not veiled by the bonds, it would always be pure and omniscient and omnipotent. 
Hence the existence of the bonds which veil a soul’s powers of knowledge and action must be 
admitted. 

The veil of a bound soul is called a taint in the Saiva scriptures. It is called nescience. 
It is one in all souls, and not different in the different souls. Although it is one, it is endowed 
with various powers which veil their nature. Itis onein all bound souls, without origin, 
impenetrable, and veils the ubiquitous souls.37_ It is beginningless, innate, and one. It is not 
adventitious like the products of maya. Ifit were many, it would be insentient and be pro- 
duced by other causes, and would thus not be without origin. God cannot be bound because 
He is devoid of nescience. But the powers of nescience are manifold, because they veil the 
nature of many souls. Nescience exists in a bound soul from the beginningless time, and is 
without an origin. Ifit existed in a soul with an origin, then its association with it would 
depend upon the Origin. But there is no origin of its association with a soul. If it binds a 
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liberated soul also, then all efforts for liberation will become needless. Hence nescience 
is not.an adventitious quality of a bound soul, produced by a cause, but is uncaused. The 
«Svayambhuva’ says, “The taint—nescience—is originless, and constitutes the bondage of 
a soul.?? It is one, because there is no evidence for its being many. What is modified 
into many is foundto be produced by causes, like jars and the like. But nescience is 
not produced, because it is without an origin, and because it veils the nature of a soul. 
“So it is one. -But its powers are many, because all bound souls are not released 
‘simultaneously. Its many powers veil the different souls’ powers of knowledge and action. 
If its powers were one, nescience being destroyed in one soul, all souls would be released 
simultaneously. . But they are not released simultaneously. So the manifold powers of 
nescience must be admitted. But the powers of nescience do not veil a soul’s powers of 
‘knowledge and action nor are they removed from it independently. They are favoured 
by God’s power to do so, because it favours all. His power of veiling is called a. bond 
-in a secondary sense, because it follows the power of nescience which veils a soul’s 
powers of knowledge and action. His power favours all byits nature, and so does good 
to them all. It may be objected that if God’s power favours all conscious souls and 
all unconscious bonds—nescience, merits and demerits, and maya and its effects, then 
it cannot favour them all simultaneously. When it favours the unconscious bonds to 
fetter the conscious souls, it chastises the latter because their powers of knowledge and 
action are veiled and because they lose their independence. So God’s power cannot 


favour the conscious souls and the unconscious bonds simultaneously. This objection is not 


valid, since His power does not favour the unconscious bonds in order to give sufferings 
‘to the conscious souls but in order-to favourthem. The taints can be destroyed after they 
have produced their fruits in the form of enjoyments and sufferings of the bound souls; 
when they are destroyed, the souls are released. Hence God’s favouring the unconscious 
bonds and His favouring the conscious souls are not contradictory to each other. The 
_ unconscious bonds cannot act without the guidance of God’s conscious power. He gives 
the pains of birth, disease, old age and death to the bound souls in order to release them, 
even as a physician causes pain to a patient in order to cure him of a disease by operating 
on him or by giving him bitter drugs. God is ubiquitous and omnipotent, and consequently 
pervades unconscious bonds also and makes them act. He does not remain inactive in 
regard to them when He has to do some actions. This is the reason why He, though 
perfectly pure, activates the unconscious bonds to produce their effects. Thus His power 
favours all conscious souls and unconscious bonds simultaneously. His power favours all 
entities to perform their functions, as the sun favours all lotuses and makes them bloom. 
There is no entity which is not activated by God’s favour. His favour to those bound souls 
whose powers of knowledge and action cease to be veiled by nescience, karma, and maya is 
excessively enhanced. His favour acts on the unconscious bonds which undergo modifications 
in order to free the other souls from their fetters. -To make the bonds undergo modifications 
for the release of the bound souls is to favourthem. When nescience ceases to function, 
and when God’s_ power of veiling is a little loosened, He favours a bound soul by awakening 


in it the knowledge of its essential] divinity, and He favours the bonds by making them 
HIP—19 


146 A HISTORY OF INDIAN PHILOSOPHY 


produce all their effects. Thus God’s power favours both a conscious bound soul and 
its unconscious bonds simultaneously—which does not involve any contradiction. He 
favours unconscious maya to produce its effects from the kalatattva to earth, and un- 
conscious merits and demerits by activating them to produce their fruits in the form 
of pleasures and pains, respectively. The unconscious entities are always directed by a 
conscious being. 

The conjunction of a bound soul with a future particular body, particular kinds ‘of 
sense-organs, and particular objects of experience is not uncaused. It is caused by a soul’s 
merits and demerits acquired by it by itsright and wrong actions. The conjunction exists 
in a particular place, and is various, temporary, peculiar to a soul, continuous in its future 
birth, and is not transferred to another soul. Its cause is an unseen principle because it is 
subtle and imperceptible. It is called ‘karma’ because it is produced by voluntary actions. 
It is an auxiliary cause of the conjunction, because it depends upon God’s power of veiling, 
nescience, and maya, and because it does not produce the conjunction independently. 
It. produces a soul’s conjunction with a future body, sense-organs, and objects in order to 
afford it proper enjoyments and sufferings. It sustains the conjunction for a certain 
period of time necessary for the soul’s joys and sorrows. It is an object of experience 
in the sense that its fruits are experienced. The body, the vocal organ, and manas 
are the means of the experience of pleasures and pains, which are physical, mental and 
supernatural. The unseen principle is of two kinds, viz., merit and demerit, which are 
of the nature of truth and falsehood. During dissolution it persists as an impression in 
maya, and undergoes maturation. It is not destroyed without producing the appropriate 
pleasures and pains. Though it is produced by voluntary actions, it is said to be without 
origin, because it belongs to a continuous stream. Though karma manifests merits 
because of its auspicious nature, it veils a soul’s powers of knowledge and action, and 
fetters it to embodied life. Though it is of the nature of merits, it does not conduce 
to a soul’s liberation. On the contrary, it hinders a soul’s release. The soul achieves 


liberation when its merits are destroyed along with its demerits by the descent of God’s power 


of grace to it.%8 

Maya is‘one, evil, possessed of various powers, the seed of the world, fetters souls 
until merits and demerits have produced their fruits, pervades its effects, and is not 
destroyed. It is one, because it is the chief material cause of the world, and because 
there is no evidence for its being many. It is evil since it deludes the souls. It is the 
material cause of the world. It is possessed of various powers because it binds the souls 


until their merits and demerits have borne their fruits. When they are worn out by - 


producing their fruits, the bonds cease to fetter the souls. Maya is pervasive, since it 
pervades all its effects. It is not destroyed, since it is eternal, and since it exists even 
during dissolution, like the souls and God. The ‘Tattva-trayanimaya’ says: ‘‘God, the 
souls, and maya are eternal, pervasive, and endowed with activity. When the modifications 
of maya are dissolved, the three realities persist.” The world with an arrangement requires 
an agent or efficient cause—God, and a material cause—maya, even as a cloth requires 
A weaver as its efficient cause and threads as its material cause. Maya is insentient, for 
its effects are insentient. If it were thought to be conscious despite its effects being 
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unconscious, there would be no universal causal] relation, no inference, and no practical 
actions. All practical actions depend upon inferences. All inferences depend upon the 
universal causal relation. Thus, if maya were the conscious material cause of its unconscious 
eflects, there would be complete cessation of practical life. So it is unconscious. If 
maya were destroyed on the destruction of the world—its effect, then the world would 
not be created again owing to the absence of its material cause. So it is not noneternal. 
To argue that God creates the material cause of the world before creating the world 
involves infinite regress, because even its material cause would require another material 
cause, and so on to infinity. When the world is dissolved, maya exists asa power of God. 
This view is not vitiated by any defect. If maya were limited, its effects in all times 
and places would not be produced. So it is pervasive. Ifit were many and unconscious, it 
would be produced like its effects—jars, cloths, and the like. But it is not produced 
Since it is their root material cause, which cannot be many. What is the good of assuming 
One maya as the material cause of the world ? One cloth is produced out of many 
threads. So let the world be produced out of many causes (e.g., atoms). This view is 
wrong, since many material causes (e.g., atoms) are produced out of one material cause. 
The view, that all insentient effects in the world are produced out of one, insentient, 
material cause—the maya, is flawless.) Some hold that unconscious effects are produced 
out of one conscious God. This view is wrong, for water may be inferred from smoke, 
if unconscious effects are produced out of the conscious Lord. An effect can be produced 
out of a material cause of the same nature. An unconscious effect is never found to be 
produced out of a conscious material cause. If an effect were produced out of a material 
cause of a contrary nature, then all effects would be produced out of all material causes. 
Some hold that atoms are the material cause of the world. This view is wrong, because 
atoms are not made af atoms, because they have parts in that they produce things of 
“extensive magnitude in conjunction with other atoms, and thus cease to be atoms, and 
because, being unconscious and many, they are produced by other causes, and, consequently, 
cannot be the root material cause of the world. Some hold that insentient effects are 
produced by their material causes, as a new body is produced by a sperm and an ovum 
conjoined togther. This view is wrong, since new bodies cannot be produced at the 
time of dissolution when all bodies will be destroyed. Hence all effects subsist in maya 
as God’s powers, which are unfolded again at the time of creation, and which act to 
realize their ends.39 So maya is the eternal, pervasive, material cause of the world. 
Some hold that, if the world existed in mayA—its material cause, then no person would 
collect threads, a loom, ashuttle, and the like, to produce a cloth, since a cloth already 
exists in threads. Ifa cloth pre-existed in threads, they would not be its cause. A material 
cause 1s a cause if it produces a nonexistent effect,;and not otherwise. This view is wrong, 
since all effects would be produced out of all material causes, if a nonexistent effect 
were produced out of a material cause. But all effects cannot be produced out of all 
material causes. <A specific effect is produced out of a specific cause. According to 
Asatkaryavada there is nothing to regulate the production of a specific effect out of a 
specific cause. Hence a specific cause alone has the power of producing a specific effect, 
and no other cause has this power. If a specific cause has the power of producing a 
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specific effect, then an effect exists in its cause as a power, and this view is in accord 
with the Saiva view. Otherwise, if a nonexistent effect is produced out of its material cause, 
there is no use of assembling a collocation of causal conditions to produce an effect (e.g., a 
barren woman’s son). A lump ofearth, a wheel, and a stick are unnecessary to produce 
a nonexistent jar. It may be contended that an effect does not exist in its material cause, 
but that a cause has the power of producing an effect. This contention is foolish, since 
there is no difference between the two views except in language. The causal: power of a 
cause produces a specific effect. When the causal power is present, the effect is produced, 
and when the former is absent, the latter cannot be produced. ‘Thus the former being the 
cause of the latter is proved by the method of agreement in presence and agreement in 
absence. When a lump of earth is present, a jar is produced, and when the former is absent, 
the latter cannot be produced. So the former is the cause of the latter.40 It may be 
objected that a jar does not exist in a lump of earth, but that it is produced by a potter 
out of a lump of earth, and that after it is produced by his physical action, it is perceived. 
This objection is groundless, since a Jar is not perceived because the conditions of its 
perception are absent, and since a jar is not perceived, not because it does not exist ina 
lump of earth. When the form of a jar is manifested by a potter’s physical action, it 
is perceived, as water existing under the earth is manifested by digging. It may be 
objected that there is evidence for the existence of water under the earth, but there 
is no evidence for the existence of a jar in a lump of earth, and that therefore a nonexistent 
jar is produced out of a lump of earth, and that a jar is not manifested. The reply 
to the objection is that production is manifestation out of a materia] cause, and that the form 
of threads obstructs the form of a cloth hidden in them. The form of threads is removed 
by a loom, a shuttle, and the like, and the form of a cloth is manifested by them. A 
nonexistent thing cannot be manifested. Hence the kalAatattva and other principles exist 
in maya—the material cause—as powers, and are manifested by the action of God, and 
maya is the chief material cause of the world.#! 

Bhojadeva regards maya asa real, eternal, positive principle, which is the material 
cause of the world. Srikumara avers that the world is real, and that maya—its material 
cause—is real, because it is the material cause of the world. Maya and the world are 
not false appearances of God as the Advaitavadins hold. The world—the effect of 
maya—is real. It is not a false appearance, since there is no proof for it.42 

Others hold that mayd is a positive entity of the nature of God, and that the world—its 
effect—is of the nature of Him, because nothing different from God can exist.43 God of the 
nature of knowledge is manifested as maya and its effect—the world. So He is both maya and 
the world. This view does not make God modifiable, because He appears to be the world. It 
adopts the doctrine of false appearance (vivarta), which is an entity’s becoming a different entity 
without losing its nature, as a rope appears to be a serpent. A rope is not modified into a ser- 
pent. Similarly, God is not modified into the world, but appears to be maya and its effect. 
The ‘Isvaragita’ says: “God Himself is the root prakrti, mahat, and the other modifica- 
tions of it, and individual souls. Satakakara says: ‘The supreme reality is devoid of all . 
determinations, pure, transcendent, and without origin and end. The world consisting of 
thirty six Principles is manifested in it, as towns and villages with their distinctions are 
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manifested ina mirror. Though they are nondistinct from one another in God’s knowledge, 


they appear to be distinct from one another. One nondistinct God appears to be the 
manifest world.” 


BONDAGE, LIBERATION, AND YOGA.—God is the cause of the souls’ bondage and emancipation. 
- He has two kinds of powerin regard to the souls—binding power and liberating power. 
The first binds them with a network of bonds from the beginningless time. When His 
binding power has ceased to operate in course of time, and when the souls’ merits and 
demerits have been destroyed, His liberating power in quest of a favourable time descends 
into them. ‘Then He ripens their taints, assumes the form of a spiritual teacher, initiates 
them into the cult of Siva, destroys their taints, and unites them with Sivatattva. 
He liberates them with the sword of knowledge after destroying their bonds. 


He engages 
the sakala souls endowed with subtle bodies in actions for their enjoyments an 


d sufferings 
in contact with sensible objects in the different worlds after associating them with gTOss 


bodies. He infuses His power into those souls whose taints have become ripe in order to 
destroy them, and engages them in the pursuit of the supreme reality.44 

There are four kinds of bonds: mala, karma, mayiya, and God?s power of veiling the 
souls’ knowledge. Mala is the first kind of taint, because it is the cause of their merits and 
demerits. Some consider it to be the prior negation of knowledge. Others consider it to be 
an insentient positive entity like darkness destroyed by knowledge. The Saiva teachers 
think it to be a potency or impression of nescience. The ‘Sivastitravartika’ says: ‘The 
knowledge of ‘I’ and ‘mine’, which manifests difference, which is produced by association 
with words, and which is the cause of maylya mala, is characterised by the function 
of nescience.”’ The ‘Kirana’ says: ‘Mala is nescience, darkness, swoon, which veils the 
knowledg ofa soul. Karma is the second kind of taint. 
karma. Mayiya is produced by maya, and 
the gross body. It is the third kind of taint. 
of taint. The existence of the bonds 


Merits and demerits are called 
is of the nature of the subtle body and 
God’s power of veiling is the fourth kind 
is proved by the fact that bondage or the cycle of 
births and deaths is not possible without them which bind the souls. Bondage is proved 
by the Sruti and other Pramanas. The objection, that there is a vicious circle in the 


argument that mala and karma are produced when maya Operates, and that may4 operates 


because mala, karma, and maya are 
beginningless like seeds and sprouts.45 Mala is one but Possessed of various powers, and 


veils a soul’s power of knowledge and power of action. 


when mala and karma are produced, is groundless, 


There are many karmas and 
mayiyas. But mala is one and so different from them. God’s power of veiling is one but not 


possessed of various powers, and so is not mala. The ‘Kirana’ says: “Though a soul is 
ubiquitous, mala restricts its power of knowledge and power of action, and so makes it 
ignorant of God, as a mantra obstructs the consuming power of fire.” «A soul is essentially 
pure like God ; but its mala conceals its essential purity consisting of pure consciousness.” 
Power of knowledge and power of action constitute its essence ; they are omniscience and 
omnipotence. But mala conceals them, manifests its finite knowledge and limited power 
of action, and makes it bound. The objection, that when innate mala js destroyed, the 


soul that is possessed of it is destroyed, is unsound, because the soul’s essence is not 
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destroyed when its innate mala is destroyed, even as the essence of gold is not destroyed 
when the stain of gold due to copper is destroyed. Karma is beginningless, of the 
nature of merits and demerits, and various. It is beginningless as a stream, and not in 
the form of constant existence of one karma. If karma were one positive entity and 
without any origin and end, it would be eternal like a soul, and therefore liberation 
would not be possible. Further, if karma were eternal, bondage would not be destroyed. 
Karma is of two kinds : merit and demerit. It is various because it is the cause of various 
kinds of fruits.. The variety of karma or merits and demerits is the cause of a variety 
of objects, which produce a variety of experience. Maya is the material cause of all 
manifest objects, time, kala, niyati, vidya, and raga. It is said, ‘Maya is nondiscrimination 
of the principies.””’ The world is material and so produced by one material cause, as earth 
is the material cause of all earthen vessels. Maya isa real, positive entily, because it is the 
material cause of the world, like God, Who is its efficient cause. It is eternal since it is 
the root of the world, like God. Ifit were noneternal, it would be produced by another 
cause. he argument, that God is the cause of the world, and that maya is not its cause 
because the Sruti and Badarayana assert it, is wrong because God and maya related to 
each other are the causes of the world. Insentient maya is not the material cause of the 
world as independent of God. The Lord, though conscious, is not the cause of the 
world without maya because He is neutral and without physical action. They are the causes 
of the world as related to each other. The world produced by maya is a real positive enuly. 
Maya is real, and, consequently, its product, the world, is real. The world is not a false 
appearance, because there is no proof for its falsity, and because the nature of its falsity 
cannot be ascertained. God’s power of veiling the souls’ knowledge favours the bonds 
which bind them, and is so called a bond. The effects of mala, karma, and maya are 
incapable of binding them because of their insentience. God’s power veiling their knowledge 
alone enters into them, and enables them to bind the souls, and is therefore called a bond. 
Thus there are four kinds of bonds.46 | 

The Vaisesika holds that the right knowledge of the nature of substance, quality, action 
or motion, generality, and particularity with their similarities and differences destroys igno- 
rance, love, hate, cognition, pleasure, pain, desire, aversion, merit, demerit, and impression 
due to a soul’s conjunction with its body. When all these qualities are destroyed, 
the'soul becomes unconscious ; and if such a soul is liberated, even a dead body should 
be considered to be liberated.4? 

The Samkhya holds that liberation is due to discrimination between the self and prakrti 
and the mind-body-complex—its effect. This view is wrong because the Samkhya regards 
prakrti, an effect of kala produced by maya as the chief cause of the world, It does not 
know that kala and other distinct principles, which have different ends and functions, are the 
effects of maya. Prakrti is the equilibrium of sattva, rajas and tamas, and not difftrent 
from them according to it. The gunas are many, and hence prakrti is manifold and 
insentient, and, consequently, must be produced by another cause, like threads. So prakrti is 
not the chief cause of the world.. Again, the Samkhya holds, that conjunction of a soul 
with prakrti is the cause of its bondage, that conjunction is preceded by disjunction between 
them, and that this disjunction is the cause of liberation. The conjunction ofa soul with 
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prakrti is the relation of a knowing self to known objects, and not of the nature of union 
because both are formless. Prakrti is not perceived by its nature, because it is assumed to be 
imperceptible. Nor can the self, which knows mahat, ahamkara, and its other modifications, 
perceive prakrti. So there can be no conjunction of a self with prakrti, and therefore 
there can be no disjunction prior to it. Thus conjunction and disjunction between a self 
and prakrti being not possible, prakrti cannot be the chief cause of the world. The 
Samkhya does not believe in God. A self, according to it, is not an experiencer of pleasure 
and pain. What, then, is the use of its body, sense-organs, and their objects, and pleasures 
and pains? A self’s being an experiencer of pleasure and pain cannot be denied, 
because it is endowed with its body as the locus of its pleasure and pain, and with its 
sense-organs, which are the organs of its experience. A self, which is an experiencer of 
pleasure and pain, cannot be inactive, because an inactive entity cannot be related as a 
cause to any. other entity. Further, a self is of the nature of knowing and activity ; and 
if it is inactive, it cannot be a knower because knowing is of the nature of activity. Further, 
insentient prakrti without being guided by an intelligent agent cannot produce an effect 
independently, It is absurd to hold that insentient prakrti can produce effects, and 
that a conscious self cannot act.18 

According to the Advaita Vedanta there is one Self or undifferentiated consciousness 
in all unconscious and conscious entities, that appears to be many souls and the manifold 
world in connection with different limiting adjuncts. The nondifferent supreme Brahman 
appears to be different, and the appearance of difference is illusory, like the appearance 
of the double moon, But this statement is a mere thesis which is not proved, because there 
is no reason or example for the inference. If the supreme Self be considered to be the 
pramana, then it is the object of the proof also. Ifit is the means of valid knowledge and 
the object of valid knowledge, then it is also the knower of valid knowledge and valid 
knowledge. If itis fourfold, it undermines monism. Otherwise, the one supreme Self is 
unproved. Further, the Advaitavadins do not admit an individual soul’s equality of enjoyment 
with Brahman in release, and real liberation. They consider bondage and liberation as pheno- 
menal appearances only. But the reality of the perceptible world of plurality and of indivi- 
dual souls must be admitted. The variety of objects is the cause of pleasures and pains of the 
individual souls. They must experience these feelings in order to endeavour to attain 
release from them, since the scriptures inculcate the practice of a spiritual discipline for 
achieving liberation. Ifthe individual souls are real, then only some can be happy and 
others can be miserable. If the bound souls are mere appearances of Brahman, and if they 
merge in It and emerge from It, their liberation is not real. Further, if Brahman be the 


cause of conscious souls and unconscious objects, It becomes conscious and unconscious, 


because effects are of the nature of their causes, But the presence of consciousness and 


the absence of consciousness cannot exist in It, because they are contradictory to each other. 
It is partless, and, consequently, cannot be partly conscious and partly unconscious. If It 
has parts, It is an effect, and ceases to be the chief cause. Further, a material cause is 
always unconscious, like earth and the like. Thus, Brahman, the material cause of the 
world, is unconscious. If It be conscious, It cannot be the material cause of the world. 


If It is unconscious, It cannot be the cause of the conscious souls. It cannot produce the 
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world until It becomes conscious, because an unconscious entity, like earth, unguided by an 
intelligent agent, cannot produce an effect, like a jar. If the souls knowing themselves and 
objects be produced by Brahman, they also become unconscious, like jars and the like. So 
the doctrine of monism is vitiaied by many defects.9 : 

The ‘Mrgendra Tantra’ describes the eightfold Yoga as the means to the attainment of 
liberation. Narayanakantha elaborates it. Breath-control, withdrawal of mind from. the 
objects of the sense-organs, fixation of mind, meditation, discernment, muttering God’s 
name or mantra, and trance are the parts of yoga. Yoga consists in the immediate 
experience of the Self or its divinity and absoluteness, anda yogin is one who has realised 
his Self or divinity. One who has mastered one’s sense-organs and passions can become .a 
-yogin. Passions can be gradually. conquered by breath-¢ontrol. It consists in inhalation, 
retention and exhalation of breath in the proportion of 1, 4 and 2 in respect of duration 
with the muttering of God’s name or without it under an expert’s guidance. It removes 
the defects in the humours of the body, and the flaws in the objects of the sense-organs 
by pacifying the passions which motivate them to function towards them. Then the mind 
should. be- withdrawn from. the objects of the sense-organs after tasting a trace of inner 
joy on achieving mental equanimity. Then the mind withdrawn from the objects of 
sentient pleasure becomes fit for being concentrated on a desired object. Then meditation 
or thinking of a form of God for a period of time should be practised. Then trance should 
be practised. It is the continuity of the thought of some form of God without interruption 
in which alone the object of thought is manifested. It is the complete absorption of the 
mind in the object of meditation. Concentration is fixation of the mind at the heart or 
‘some other vital part of the body in order to make it fit for meditation on God: When 
the mind is distracted, concentrate it at the heart, and it will become steady. Breath- 
control, concentration and meditation should be accompanied by the repeated muttering 
of God’s name, either audible, or inaudible, or mental, in order to confront the mind 
with the object of meditation.5° Discernment is insight into the highest good which is 
covetable and the evils which are to be eschewed. A yogin who practises these parts of 
yoga individually and collectively perceives the world as pervaded by divine powers. 
He’ cannot be harmed by any evil powers, human and superhuman, because -he achieves 
excellent knowledge, power of action, strength, and invincibility. Breath-control attended 
with muttering God’s name-steadies the mind. Concentration and meditation lead to a 
vision of God as a luminous form. Trance generates eight kinds of. supernatural powers. 
Concentration of the mind on God residing in earth, water,- and the other elements 
generates the manifestation of His powers pervading them. Concentration on Sivatattva 
after complete withdrawal of the mind from all objects practised for a long time leads to 
the attainment of divinity after deaths When the mind becomes completely detached; 
‘it is no longer attached to worldly objects, and all its functions are arrested. A detached 
yogin with a completely controlled mind can concentrate on God with the whole world 
as His body. He does not concentrate on a limited object or place as pervaded by God, 
but on the whole world as pervaded by Him. He always perceives God in all beings and 
does good to them. Meditation on Him makes the mind steady and tranquil. Meditation 
on formless God repeately practised reveals Him with omniscience, omnipotence, and 


infinite bliss. 
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The body becomes surcharged with divine light and consciousness, the mind 


is destroyed, and egoism is eradicated. The body is discarded at the proper time, and 


one’s own divinity is realized.°! 


(Cp. Post-Samkara Advaita Vedanta). The account of 


‘Saiva Siddhanta’ based on ‘Sarvada:ganasamgraha’ is‘givenin Vol. II. Saivism in the 
Upanisads and the Puranas is discussed in Vol. I. 
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CHAPTER V 
SAIVA VISISTADVAITAVADA : SRIKANTHA 


INTRODUCTION.—Nothing is known about the life of Srikantha. He mentions in the begin"- 


ing and at the end of ‘Srikanthabhasya’ on the ‘Brahmasitra’ that he was a disciple of 
Svetacarya. This is the only work written by him, whichis known, It was published in 
Mysore In 19035-8 Het does.inott aentionthe names of Samkara, Bhaskara, Ramanuja; 
Nimbarka, or Madhva. But he says in the Introduction to his commentary, that 
‘Brahmasiitra’ is the eyes with which the wise can have a vision of Brahman. It was 
misinterpreted by the earlier commentators. It is being rightly interpreted by Siikantha (6). 
Evidently he hints here at Samkara who interpreted it in the light of monism (800 A.D.) 
He criticises Sarnkar’s doctrines of attributeless Brahman, of an individual soul as Brahman 
limited by a false adjunct, viz., nescience, of its being a knower as a reflection of Brahman 
in egoism, of an effect as an unreal appearance of its material cause, and of the world as a 
false appearance of Brahman.! So he was later than Samkara. He Criticises the doctrine of 
differencejrand identity between Brahinan . and. an individual soul held by Bhaskara 


(900 A.D.).2. Nimbarka (1300 A.D.) also held the doctrine of difference and identity in | 


another way. So he was later than 900 A.D. He quotes a verse from Abhinavagupta’s 
‘Bodhapaficadasika’,3 and a verse from Utpaladeva’s ‘Isvarapratyabhijfiakarika’ (1000 A.D.).4 
Both Utpaladeva and Abhinavagupta belonged to the Pratyabhijiia school of Saivism, and 
flourished in 1000 A.D. So Srikantha was later than 1000 A.D. He calls himself a 
Visistadvaitavadin—a qualified monist. This doctrine resembles the doctrine of difference and 
identity between Brahman and the individual soul. Srikantha conceives of Brahman as 
essentially qualified by the powers of conscious souls, and of unconscious Inatter, which are 
His attributes and accessories, and which constitute His body. Brahman js the Supreme 
Soul with the conscious souls and unconscious matter as His body. He is the substance 
while they are His attributes. He is the Principal while they are His accessories, 7 He is the 
Whole while souls are His parts because they are His body.8 Stikantha regards Brahman 
as qualified by the subtle conscious souls and unconscious matter as the material cause of the 
world, and Brahman as qualified by the gross embodied souls and unconscious matter as the 
effect. He regards an individual soul as a knower, enjoyer, and doer, anda released sou] aS 
similar to Brahman, and not identical with Him, He regards an effect as a real modification 
of its material cause, and the world asa real modification ef Brahman endowed with power: 
These are the views of Ramanuja. Especially, none other than Ramanuja conceived of 
Brahman as qualified by the conscious souls and unconscious matter as His body, attributes, 
and accessories.® 

So Srikantha adopted Ramanuja’s doctrine of Visistadvaita, and was later than he was. 
Stipati Pandita, the author of ‘Srikarabhasya’ on the ‘Brahmasiitra’ (1400 A.D.) calls 
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Stikantha a follower of Ramanuja, a qualified monist. The later Vedantists call the Saivas 
plagiarists of Ramanuja’s doctrine. So Stikantha could not be earlier than Ramanvyja. 
He criticises the doctrine of difference between Brahman and an individual sou).2° He could 
not be later than Siipati Pandita (1400 A.D.) who explicitly refers to him. Stikantha 
criticises the Pagupata doctrine that God is only the efficient cause of the world.!) But he 
stresses, like the Pasupata, meditation on ‘Om’ in the heart-ether, which he identifies with 
Siva accompanied by Uma—the pure, infinite, universal consciousness attended with power, 
which is transcendent of, and immanent in, the universe. The Pratyabhijfia school of 
Saivism emphasised meditation on Siva-Sakti at the centres of mystic consciousness including 
the powerful heart-lotus.’ Srikantha was a successor of Bhojaraja (1100 ADS) S URS G 
Bhandarkar thinks Srikantha’s philosophy to be qualified monism, like that of Ramanuja. 
Anantakrsna Sastri assigns him 1350 A.D., and thinks that he belonged to the Southern 
school of Saiva Siddhanta. Strya Narayana Sastri thinks him to be a contemporary of 
Ramanuja (1100-1200 A.D.). S. N. Das Gupta and J. N. Banerjee assign him to the 
thirteenth century. Roma Choudhury places him after Samkara and Ramanuja. R. K. 
Kaw dates him 1270 A.D. It is undoubted that Srikantha wasinfluenced by Ramanuja’s 
qualified monism, and that he was his junior contemporary.!3 His ‘Siikanthabhasya’ is a 
famous commentary on the ‘Brahmasttra’, which is not brief and concise like Nimbarka’s 
‘Vedantaparijatasaurabha’ nor elaborate and exhaustive like Ramanuja’s ‘Sribhasya’. He 
describes his commentary as the essence of all Upanisads, sweet and fragrant, and a great 
treasure to the revered devotees of Siva. Appayadiksita (1600 A.D.) wrote a sub-commentary 
entitled ‘Sivarkamanidipika’ on ‘Stikanthabhasya’. Srikantha based his doctrine on the 
Upanisads whereas the Saiva Siddhanta based its doctrine on the Saiva Agamas. 


THE NATURE OF BRAHMAN.—Srikantha calls Brahman Siva. He is of the nature of being, 
consciousness, and bliss, and of the nature of ‘I’, the Supreme Self. He is the creator of all 
worlds through His power, the source of all scriptures, the repository of all goods, the 
principal of all conscious souls and unconscious physical things, which are His accessories, 

and the grantor of emancipation. He is devoid of all blemishes and endowed with supreme 
knowledge, bliss and other qualities and powers, and greatness.!4_ Creation, maintenance, and 
dissolution of the world, obscuration of the knowledge of the individual souls, and granting 
them grace are His acts.!° Bondage is the obscuration of the souls’ knowledge of their real 
nature. Emancipation is the manifestation of their knowledge of their real nature. He is 


‘the cause of their bondage and release. His being the creator, maintainer, destroyer of the 


world, and binder, and liberator of the souls is as essential as His being omniscient, omipotent, 
and the like. He is omniscient, eternally contented, independent, possessed of powers 
which are never destroyed, omnipotent, and endowed with beginningless knowledge. His 
omniscience consists in eternal immediate apprehension of all objects, independent of the 
external sense-organs. He is the efficient cause of the world and the bodies capable of 
producing joys and miseries appropriate to the various merits and demerits of the conscious 
souls. His being eternally contented consists in being full of supreme bliss and in being 
devoid of all blemishes. He enjoys His unsurpassable bliss through His manas, which is 
independent of the external sense-organs. His manas is of the nature of the power of pure 
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knowledge. He enjoys His essential bliss through it. He has no trace of pleasure due to the 
external sense-organs. He is devoid of sentient pleasure due to the physical mind. His 
being endowed with beginningless knowledge consists in His being possessed of self-evident, 
innate, supreme knowledge. His knowledge of His essential bliss is due to His internal 
organ. It gives Him the apprehension of His bliss. It is of the nature of originless 
knowledge. ‘‘He is immortal, and abounds in peace and tranquillity.”” He is supramundane 
and untouched by all imperflections of the world. His independence consists in His being 
devoid of wretchedness due to dependence on another being, and in controlling and subduing 
all other entities. He controls and regulates all conscious souls and unconscious things. — 
He is the creator of al!, since He is independent of all other entities. His being endowed 
with indestructible powers consists in His being possessed of natural, innate, spontaneous 
powers. Flis being qualified by the powers of conscious souls and unconscious physical things 
is naturalto Him. He is never unqualified. Srikantha rejects Samkara’s view of unqua- 
lified Brahman, like Ramanuja, and regards conscious and unconscious powers as His 
qualities. Brahman is omnipotent in the sense that He is endowed with unlimited powers. !® 
Because He has infinite powers, He is the material cause of the limitless world. The Supreme 
Lord Himself endowed with subtle and gross, conscious and unconscious powers, is the cause 
and the effect.17 | 

He is called ‘Bhava’, since He always exists. He is the eternal Being, that persists in 
all beings. He is the material cause of all existents. He is called ‘Sarva’, since He destroys 
all entities. He is called ‘Isana’, since He is endowed with unconditional supreme lordship. 
‘Fle rules over these worlds with His ruling powers”. He is called ‘Pasgupati’, since He is the 
ruler of the bound souls, which depend upon Him. The word ‘pasu’, or bound soul, implies 
bonds. Maya or prakrti and its effects are called bonds (pasa) because they bind the souls to 
embodied existence. Brahman is the controller of the conscious souls ancd unconscious 
matter. He is called ‘Rudra’, because He cures the disease of embodied hfe. The knower 
of Brahman transcends grief,’’ He is called ‘Ugra’, because He cannot be overpowered by 
others’ lustre or splendour. He is called ‘Bhima’, because He is the cause of fear of all 
conscious souls. He is called ‘Mahadeva’, because He shines in His infinite greatness, or 
because He discards the imperfections of all existents, and because He is established in His 
self-knowledge and sovereignty. He is designated by other names. He is called ‘Sivatattva’, 
since He is devoid of all imperfections of empirical life, and since He is the abode of all kinds 
of goods. He is called ‘Brahman’, because He is the efficient cause and materia] cause 
of the world, and because He is endowed with infinite greatness. He is called ‘Siva’, because — 
He is possessed of supreme bliss and other qualities. Brahman as endowed with subtle 
consciousness and unconsciousness Is the cause. He as endowed with gross consciousness and 
unconsciousness is the effect.18 He is knowable through the Vedas alone. They were hidden 
in Him before creation and revealed at the time of creation. So they are impersonal and 
yet created by God.!19 He is the supremely trustworthy Person, because He has flawless 


perception of al] entities, which is intrinsically valid. So°His words which constitute the 
Vedas are valid. 


kinds of entities, 
by them. 


He is the promulgator of all kinds of learning. The Vedas manifest all 
and are made or revealed by God. So His omniscience is known for certain 
If He were not omniscient, He would not be able to speak about all entities 
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through them. He is ubiquitous and in contact with all entities, and therefore omniscient, 
and knows them all. He also manifests them all through the Vedas made by Him, which 
manifest all objects. He communicates the knowledge of them to the bound souls through 
them. It may be objected that if God is omniscient, seers also are omniscient, because they 
know all the Vedas. This objection isnot sound, because God?’s knowledge is greater than 
that of seers. Some Vedic sentences convey their meanings in a primary sense. Other 
Vedic sentences convey their meanings in a secondary sense. But God is the witness of all, 
and perceives them directly. So there is a difference between Him and the Vedas, He is 
greater than the conscious souls and the unconscious world. He communicated the know- 
ledge of the Vedas to Brahma at the time of creation, which are the means of acquiring all 
knowledge. So He is the maker of all the Vedas.20 
The existence of God cannot be known by inference from the world as made of parts. 
Many agents are inferred from the world with a wonderful arrangement of parts, as many 
masons are inferred from a huge gateway to a temple. One God cannot be inferred as the 
creator of the world. Evenif one God be inferred from the world as its creator, He is possessed 
of merits and demerits and a body, as a potter is possessed of them. Even if one God be 
inferred from the world as its agent, He cannot be inferred as its efficient cause and material 
cause. So He is known through the Vedas alone. 
Brahman is the supreme reality, transcendent of the world and the souls, 


and possessed 
of the highest excellence.*! He is of the nature of supreme ‘V? 


» and endowed with extra- 
ordinary, supreme qualities. Because He is the most excellent Being, He is the object of our 


reverence and worship.** He is the Supreme Person, the supreme light, attainable by the 
; released souls. He is devoid of reprehensible qualities and endowed with auspicious 
qualities.°3 In the aforesaid senses He is both attributeless and endowed with attributes. | 
He is devoid of imperfections and endowed with auspicious qualities. He is full of attributes— 
supreme purity, absolute holiness, auspicious qualities, supreme good, and devoid of all 
blemishes. He is called Siva because of His twofold nature, because of His freedom from 


connection with beginningless impurities, and because of His being endowed with supreme 
purity, infinite bliss, and infinite auspicious qualities. 





- He is devoid of attachment, aversion 
and other imperfections. He abounds in bliss and imparts bliss to others. He is pure | 


consciousness and a conscious knower. Consciousness is His essence, and He is omniscient, 


As supremely merciful He resides in the heart of a 


person as full of light, although He is unlimited, for his meditation on Him. He is the favourer 
of all, destroys their bonds of embodied existence, 


the sovereign remedy for the disease of bondage.24 
He alone is of the nature of infinite bliss. 
the Universal is experienced, 


and knows all entities at all times. 


and grants them emancipation. He is 
He is the Universal and Infinite, because 
He alone is the Universal, and none else. ‘*When | 
nothing else is perceived’?. When infinite bliss is experienced, 
no desire for less pleasure disturbs the soul. Brahman is eternally self-fulfilled, abounds in 


tranquillity, and is full of infinite delight. “He is endowed with the body of ether ; His 


soul is truth ; His vital force is pleasure ; His manas is bliss; He is rich in tranquillity, and 


immortal’. ‘Ether’ is not physical ether, but of the nature of manifestation, the ether of pure | 
consciousness."5 He is transcendent of the unconscious world and the conscious souls. He 1s 
present in all, and the substratum of all, the Soul of the universe and the Inner Controller | 

\ 
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of the universe and the souls. He is immanent in the universe, and is manifested init. He 
assumes the form of the universe, and is transformed into it. He is the ruler of all, the 
Supreme Lord, transcendent of all, greater than the universe, greater than all, and higher 
than all.26 He is pure and immutable, though He is immanent in the universe and the 
bound souls. ‘hough He is transformed into the universe, He is untouched by its mutability. 


Though He is immanent in the bound souls, He-is not affected by their nescience, sins and 


impertections. He is eternally pure and immutable. He is supremely holy, infinite, eternal, 


-and omniscient. ‘The universe is mutable, physical, finite and perishable. The bound souls 
are ignorant and afflicted with misery. Brahman 


is the Supreme Lord. The unconscious 
things and the conscious souls are govered by Him. 


He is the Soul of all, excels alJ, and 


is worshipped by all. His being of the form of the universe is not denied, but His being 


confined to it is denied.*” Though He is of the nature of unconscious powers and conscious 


powers, though He is qualified by the unconscious world and the conscious souls, He is not 
tainted with their impurities, because He is the abode of all auspicious qualities. Their 
impurilies are denied of Him.28 Though He is the cause of the universe and the bound souls, 


and though He is qualified by them, He is not affected by mutability, ignorance and other 


imperfections, because He is omniscient, eternally fulfilled, independent, omnipotent, 


possessed of indestructibe powers and eternal knowledge, and the repository of the supreme 
goods realizable by the bound souls. Though He enters into all mutations, He is absolutely 
free from any taint of mutation, because He is imperishable and immortal. Though He 
enters into all conscious souls and unconscious matter, He ever remains the pure, holy, 
immutable, immortal Lord.29 There is no other supreme reality than Brahman. His 
supreme power is manifested in all conscious souls and unconscious, physical things. He is 


free from the potencies of actions and possessed of omniscience and all other auspicious 


qualities.°° He is the knower, enjoyer, and doer. He is the knower of all, experiencer of His 


infinite bliss, creator, maintainer, and destroyer of the universe, and binder and liberator of 


the souls. He is not mere knowledge, bliss and powers, which constitute His essence.** 


He is stern, just and merciful. He creates the embodied souls or associates the souls with 
their bodies in accordance with their merits and demerits. He gives them the fruits of their 
actions appropriate to their deserts. He is neither partial nor cruel. He is the chastiser and 


redeemer. He is severe and benign. He is terrible and loving and attractive. The 
souls and the world are real. God is real. 


They are His attributes, powers, parts, 
accessories. 


He is their substratum, substance, whole, principal. He is one in many, an 
organic whole, Supreme Individual. Many are internal differences within Him. He is 
devoid of homogeneous difference and heterogeneous difference. But there is internal 
difference within Him. There is none similar to Him. There is none dissimilar to Him. 
He is devoid of externa] difference. (Cp. Ramanuja).%2 

Though God is the Inner Controller of all created entities, He is not tainted with their 
, since the Srutis assert Him to be devoid of all blemishes and endowed with the highest 
good. He is different from the bound souls and the physical causes and effects which bind 
them to embcdied existence. He is the creator of all worlds and their Inner Controller, and 
not tainted with their imperlections.33 It is objected that as the soul which is pure becomes 
impure in connection with a body, so God, Who is pure, is tainted with the blemishes of the 


flaws 


_ there is no specific statement about it, 
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embodied souls and physical things, of which He is the Inner Controller. This objection is 
not sound, since the Sruti unambiguously asserts that God is the Inner C 


ontroller of the 
earth, etc., which are His body, and is immortal. 


So He is flawless and pure. But the 
bound soul’s real, spiritual, pure nature is concealed by God’s volition. His pure, auspicious, 
holy nature is never obscured by the imperfections of the created beings. Although God 
and a soul reside in the same body, they exist as different from each other ; God exists asa 


neutral spectator while the soul exists as the experiencer of joys and sorrows—fruits of its 
actions. So God is not tainted with the blemishes of the body. 


He exists in celestial, human, 
and animal bodies as the formless Supreme Self, 


since He is the creator of names and forms. 
As formless, He is not tainted with the blemishes of the forms created by Him.34 The Sruti 


says, ‘Brahman is partless, inactive, and tranquil’ ; ‘He is sinless’; ‘He is omniscient and 


all-knowing’ ; ‘He is the ruler of prakrti and the souls, the ruler of sattva, rajas and tamas’ ; 


‘Hlis powers are various and supreme’. He is called Mahadeva because He discards all forms, 
and glories in supreme self-knowledge, yoga, 
endowed with auspicious qualities.%5 Otherwise, numerous Srutis would become meaningless. 
The Sruti ‘Brahman is truth, knowledge, and infinite’ simply asserts that He is of the nature 
of limitless knowledge, but that it does not deny other auspicious qualities of Him, because: 
and because His being endowed with other auspicious: 
qualities does not contradict the aforesaid Sruti. His being supremely self-manifest and of 
the nature of supreme knowledge does not contradict His being omniscient and all-knowing. 
So there is no contradiction, The Sruti asserts repeatedly that Brahman is devoid of 


inauspicious qualities and endowed with auspicious qualities. ‘Ether is the body of 
Brahman ; His soul is truth, vital breath is joy, 


and immortal’. It means that He is 


and sovereignty. So He is flawless and 


mind is delight ; He is rich in tranquillity, 
of the nature of manifestation, that He is of the form of 
the ether of pure consciousness and existence, that His delight is in His self, and independent 


of external objects and external sense-organs, that He is flawless and omniscient, devoid of 
attachment, aversion, and other inauspicious qualities, 


possessed of supreme self-delight, 
favourable to virtues, hostile to sins, 


and endowed with supreme sovereignty. He is called 
free from beginningless impurities and endowed with absolute 
purity and holiness, infinite bliss and auspicious qualities. Siva is Brahman invested with 
these twofold characteristics, absolutely immaculate, and the repository of the highest good. 
Brahman is present in all entities, but is not tainted with their changes and blemishes, as ether 


is present in all pots but is not affected by their limitations, and as the sun is reflected in 
water in different vessels but is not affected by 


Sruti says, ‘Brahman has two formis—corpore 


‘Siva’ because He is absolutely 


their increase, decrease and other faults. The 


al and incorporeal’?; ‘Brahman is not this, not 
this’, So both kinds of forms are denied of Him. -This objection is not sound, since 


limitedness of forms alone is denied of Him, and since His power of assuming corporeal and 
incorporeal forms is not denied of Him. Physical qualities and limitedness alone are denied 


of Brahman, but His absolute flawlessness and infinite holiness and auspiciousness are not 
denied,*6 


GOD’S GRACE.—God is supremly merciful. He is free from all blemishes and endowed with 
all auspicious qualities, He creates the world of conscious embodied souls and unconscious 
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subtle and gross matter for His sport. He is eternally self-fulfilled, and does not realise any 
end in creating the world. His creative delight is the cause of creation. He veils a soul’s 
innate knowledge of its essential spiritual nature and community of nature with Him, and 
causes its bondage to embodied existence. He reveals the Vedas or eternal wisdom to the 
seers, and lays down injunctions and prohibitions. A bound soul freely performs prescribed 
actions and commits prohibited actions, and earns merits and demerits. God creates an 
appropriate body for it to experience the fruits of these merits and demerits. There is a 
beginningless series of creation and dissolution. God dissolves the world to give respite to 
embodied souls afflicted by the miseries of births and deaths out of His grace. He inclines 


them to listen to the Vedas, reflect on them, meditate on God with detachment and devotion, 


and acquire immediate knowledge of Him, and releases them through His supreme grace. 


He removes the veil of their knowledge of their innate divine nature, aud takes them to His 
spiritual abode, and makes them share in His su 
His grace. The Saktas, the Saivas, 
is the repository of the souls’ hj 
He destroys their merits and 
to Him. His supreme grace 


preme knowledge and power and bliss out of 
and the Vaisnavas all believe in the grace of God. He 
ghest good. He is the destroyer of their sins and impurities. 
demerits, gives them absolute purity, and makesthem similar 


is the principal cause of their release from bondage. Siikantha 
lays great tress on this aspect of Southern Saivism.37 


GOD’S BODY.—Goad has a Spiritual body. He assumes a body at His will. His body is non- 
physical and not due to merits and demerits, like a human body. So He does not experience 
pleasure and pain, although He has a body.38 But human souls experience pleasures and 
pains with their bodies, because they are due to their merits and demerits, and because these 
produce their pleasures and pains. Human souls have physical bodies, but God has a non- 
physical body. The Sruti says, ‘‘God is sinless, devoid of old age, death, grief, hunger, and 
thirst, and has true desires and true resolves’, So He is free from the qualities of physical 
bodies. He can assume various bodies to reveal Himself to His worshippers at His will. His 
bodies are nonphysical, devoid of sins, old age, death, grief and the like, voluntarily assumed 
by Him for His sport, and for the good of His devotees, and eternal. They exist in His 
eternal, spiritual body, and are revealed to them for their good. Hence, although He has a 
body, He is not subject to bondage, like us. The Sruti asserts His béing possessed of a body 
and devoid of sins, old age, death, grief, hunger and thirst which afflict a physical body.39 
Srikantha quotes the authority of scriptural testimony, because He does not depend upon 
reasoning unsupported by it in regard to supersensible realities. Even a fire cannot burna 


powerful being. God assumes stable nonphysical bodies full of pure knowledge with the 
powers of mahamaya,‘0 


THE ABODE OF SIVA.—Siva abode is above Visnu’s abode, which is above Brahma’s abode. 
Brahma’s abode is above the mundane world. Brahma is superior to all human souls. 
Visnu is superior to Brahma, iva js superior to Visnu. Heaven is full of supreme empirical 
happiness. Celestial souls or gods reside there.*! They are endowed with celestial bodies, 
with which they enjoy happiness for ages, and then are reborn on earth, or are released 


through the intuitive knowledge of Siva. Their celestial bodies are perishable. Heavenly 


Ve 
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happiness is perishable. So the abode of Siva should not be regarded as identical with 
heaven, since it is far above heaven. It is pure, eternal, imperishable, composed of pure 
consciousness, knowable through trance and super-trance, full of bliss, and devoid of pain.?2 


It is full of pure, nonempirical, immutable objects of desire. It is free trom attachment, 


aversion, greed and other passions, which are mental modes—effects of prakrti. The abode 
of Siva is supra-mundane and eternal. It is made of supramundane ether different from the 
physical element of ether, abounding in supreme bliss, and full of manifestation of Supreme 
Reality. It is devoid of increase and decrease, origin and destruction. Siva is different 
from the bound souls and their bonds, which are prakrti and its effects. So His abode is 
supramundane and imperishable. The bound souls are bound to the wheel of births and 
deaths. The bonds also undergo various modifications, and are created and dissolved. 
Siva is the Lord of creation and dissolution, birth and death. So HUis abode is eternal and 
immutable. It is different from heaven which is attainable because of merits, and which is 
subject to increase and decrease. The abode of Siva is attainab!'e through the destruction of 
merits and demerits and realisation of the supreme bliss of Siva and intuition of Him. 
It is attainable through supramoral, nonphenomenal, absolute purity. It is more luminous 
than millions of suns and inhabited by Siva, Uma, and the freed souls. (Cp. Nimbarka’s 
aprakrta, Ramanuja’s guddhasattva, and Jiva Gosvami’s Vaikuntha). 

UMA—Siva, the transcendent, omniscient Lord, accompanied by His supreme power—Uma— 
and qualified by Her is the material cause of the world. He is beyond the cosmic darkness.* 
The immutable Supreme Brahman—Siva—variegated by His supreme power called Uma is 
the Highest Being. She is the supreme prakrti of the nature of supreme consciousness and 
delight, supreme ether nonseparate from Him, manifested in the empirical world of effects 
created by Brahma, which are Her different states.44’ The Pasupatas do not worship Uma as 
a Consort of Siva. She is His supreme power of pure consciousness. She is different from 
Him, as power is different from a powerful being, and yet She is nondifferent and nonseparate 
fromm Him, as power cannot exist separately from a powerful entity. There is duality in unity 
between Siva and Uma. Without Her Siva is static and ineffective. She is called supreme 
prakrti, not physical, subordinate prakrti, which is modified into the physical world. Yet the 
world is a manifestation of supreme prakrti—God’s supreme power of consciousness and 
delight, which is the ultimate material cause of the world. It is a state of His supreme 
power of consciousness and delight. Without delight there can be no activity of God, for 
He creates for His sport. Creative delight is the motive of creation. Brahman is neither 
differenceless nor powerless. Uma, His supreme power, constitutes His internal difference. 
Sakti is identical with Siva, and yet different from Him. Sakti is dependent on Him as His 
power and attribute. Siva is dependent on Sakti for His activites. Yet they are not two 
Deities. The ether of consciousness is supreme prakrti, God’s supreme power, that consti- 
tutes His body. It is the ultimate material cause of the world.*® Natural supreme power is 
the nature of Siva and His attribute, the being of His supreme existence, conciousness and 
bliss, His great glory manifested in all conscious souls and unconsious things, unlimited by 
space, time, causality and the like. His omniscience, omnipotence, being the cause of all, 


being the regulator of all, being worshipped by all, being the favourer of all, being the abode 
HIP—21 
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ofall goods, and the like are not possible without His supreme power. He cannot be called 
the Supreme Lord, the Supreme Deity, and the Supreme-Good without His supreme power. 
As a hair, nails, etc., are not produced from insentient body alone nor from a conscious soul 
alone, but from the body animated by a soul, so the world is not produced from maya alone 
nor from God alone, but from God endowed with maya. God alone is not the cause of the 
world, nor is maya alone its cause, but God endowed with maya is its material cause and 
efficient cause.46 Uma is pure maya posseded of the qualities of Siva—supreme, pure cons- 
ciousness, power and bliss. She is not impure maya or prakrti possessed of sattva, rajas and 
tamas, which is modified into the world. ‘Siva united with Uma should be meditated on 
as transcending prakrti. Uma is‘Om’, supreme prakrti, supreme power of Siva.?4?7 Maya 
is the unconscious power of God. At the time of dissolution it discards its gross forms, and 
persists in a subtle state as the body of God. At the time of creation it assumes gross forms, 
and is modified into physical things. It is impure maya or prakrti.48 


HEART-ETHER,—Srikantha holds that God Himself is the heart-ether, since He is sinless and 
flawless. An individual soul tainted with sins and impurities is not the heart-ether. The 
greatness of the Supreme Lord is experienced in the heart-ether, as the support and unifier of 
the worlds. ‘The lotus of the heart-ether is free from grief.” “God accompanied by Uma, 
the tranquil Master, should be meditated on in the heart-ether’. “The Supreme Lord, 
Friend of Uma, abiding in the heart-ether should be meditated on’’.49 Srikantha holds that 
God Himself is the heart-ether. Not only should God be meditated on in the heart-ether, 
but the heart-ether itself should be meditated on as the ether of consciousness. ‘There is no 
conflict between the two modes of meditation. Supreme Brahman is intuited by an aspirant 
by the repeated and continuous practice of meditation on Siva with Sakti, of the nature of 
Supreme Light, in the heart-ether of the nature of the ether of consciousness. He is attained 
by the released souls.5° The ‘Pasupatasiitra’ inculcates meditation on ‘Om’ in the heart- 
cavity, which represents Siva, Siikantha emphasizes it, and identifies Siva with the heart- 
ether, and regards it as of the nature of pure consciousness. He identifies it with Siva-Sakti. 
‘Om’ is a mantra of Siva. Uma is ‘Om’ with a slight variation in its order. ‘Oms= 
A+U+M=Siva. U+Ma+A=Uma. So ‘Om’ or Siva-Sakti should be meditated on 
in the heart-ether, and the heart-ether should be meditated on as the ether of pure conscious- 
ness according to Srikantha. He carries on the tradition of the teaching of the Upanisads 
regarding meditation on ‘Om’ in the heart-cavity. This kind of meditation is called 
daharavidya. The heart- cavity is a vital centre of mystic consciousness according to Saivism 
and Saktaism. Srikantha quotes a verse, which has a cryptic reference to the union of Siva 
and Sakti on the crown of the head above the twelve centres’ of mystic consciousness, where 
a soul experiences itself as spiritual ‘I’ as distinguished from empirical ‘I’ or ego, because 


of its being divested of sattva, rajasand tamas. So he is aware of Kundaliniyoga inculcated 
by Saiva Monists and Saktas.5! 


GOD IS THE MATERIAL CAUSE AND EFFICIENT CAUSE OF THE WORLD.—The. Paéupatas hold 


that God js only the efficient cause of the world, that maya or prakrti is its material cause, and 


that His powers are ils instrumental cause. They argue that if He were its. material cause, 
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He would be modified into this world, as clay is modified into a vessel. Srikantha refutes 
this doctrine on the following grounds. 1. This doctrine contradicts many Srutis which 
assert God to be the material cause of the world. 2. It is not reasonable. God is bodiless, 
and so cannot act upon maya, the material cause, and produce the world out of it. A potter 
with a body alone can act upon clay, and produce a vessel out of it. So the example ofa 
potter is not appropriate. If God be not admitted as the efficient cause to act upon maya, 
then the Pagupatas adopt the Samkhya view, since the concept of God becomes useless. 
Thus bodiless God cannot be the efficient cause of the world. 3. It may be objected that, 
though God is bodiless, He can act upon maya, as a soul, though bodiless, rules over 
its body and sense-organs. This objection is not valid, since then God would experience 
pleasures and pains belonging to maya, as a soul experiences pleasures and pains of its 
body and sense-organs. So God is not only the efficient cause of the world.®* 4. It may be 
argued that God possessed of a body acts upon maya, and produces the world out of it, 
as a potter possessed of a body acts upon clay and produces a vessel out of it. This argument 
is not valid, since in that case God would be noneternal and nonomniscient, like a potter. 
9. If God rules over maya, different from Him, the following Srutis will be contradicted : «I 


Shall become many’; ‘He made Himself into the world’ ; ‘All are Rudra’; ‘He shines with- 
out experiencing joys and sorrows’. 


These texts show that God is also the material cause 
of the world. 


Though He is the efficient cause and material cause of the world, He remains 
unmodified and changeless, since the Sruti says, ‘He is partless and inactive’. Siva endowed 
with Sakti is the material cause of the world. Unconscious, impure maya is not its material 
cause.63) The Sruti says, ‘‘Brahman resolved : ‘May I be many’.”’ It shows that Brahman 
is the efficient cause and material cause of the world, because He resolves to be modified into 
it. So its material cause is nondifferent from its efficient cause. It may be objected that 
the transcendent Lord created the world out of maya different from Him, which is its 
Rene cause, since the Sruti says, ‘Maya should be known to be the material cause 
(prakrti)’ of the world? ; ‘Siva, higher than the universe, the great sage, saw Hiranyagarbha 
being born’. Srikantha replies that Brahman is the efficient cause and material cause of the 
world, since the Sruti says: ‘Siva is higher than the universe’; ‘All are Siva’ ; ‘That created 
Himself.’ Although He is absolutely pure and flawless and full of infinite auspicious 
qualities, and transcendent of the world, and as such its efficient cause, He can transform 
Himself into the conscious embodied souls and the unconscious world. It may be objected 
that transformation is a change in the form of a cause, that it discards its causal form and 
assumes the form of an effect. Srikantha replies that Brahman transforms Himself into the 
world without undergoing a change By His volition.54 Srikantha believes in Avikrtaparinama- 
vada like the other theistic Vedantists, and holds that God remains unchanged and 
immutable while transforming Himself into the world. The Supreme Lord in His causal 
State, endowed with the subtle powers of conscious and unconscious entities, without concrete 
names and forms, was transformed into particular conscious states and concrete physical 
things. He separated the subtle, conscious, and unconscious powers, forming His body, 
from Himself, turned them into ross forms, being and objects, and entered into them.55 
So it is proper to hold that God endowed with conscious and unconscious powers is both 
cause and effect in His different states. (Cp. Ramanuja). 
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BRAHMAN AND THE WORLD.—The world is pervaded by Brahman, and so nondifferent from 
Him, just as a jar is pervaded by earth and so nondifferent from it. Divine power down to 
earth is pervaded by God, and so nondifferent from Him. If the universe be not pervaded 
by God of the nature of being and consciousness, it cannot exist and be known, and becomes 
a false appearance. But it is real and manifested to knowledge. So it is pervaded by God, 
and so nondifferent from it.56 Creation is the state of expansion of God endowed with 
powers, or of His powers. Dissolution is the state of His contraction or contraction of His 
powers.°’ (Cp. Vallabha). Creation is transition from the subtle state of God’s unconscious 
and conscious powers to their gross state. Dissolution is transition from the gross state of 
God’s unconscious and conscious powers to their subtle state. Before creation God exists as 
pure and endowed with subtle unconscious and conscious powers and supreme divine power 
nondifferent from Him, in which concrete names and forms are undistinguished from. one 
another. God of the nature of pure consciousness manifests the world out of Himself through 
His mere volition without any external material, like a yogin. He Himself becomes the 
material of the world without depending on any other material, So the world, the effect, 
is nondifferent from Siva—the Supreme Brahman—the chief cause.5® Brahman with a 
contracted form is the cause, and He with an expanded form is the effect. He becomes 
Sadagiva down to earth owing to the difference in the operation of His powers. So the 
world is nondiffereit from Brahman—its cause. Though the world is nondifferent from its 
cause, Brahman, yet He is greater than, and different from, the conscious embodied souls 
and the unconscious world. The Sruti Says, ‘Siva is greater than the world’ ; ‘One God 
rules over the mutable world and the individual souls.?, So Brahman called Siva is greater 
than the world. Srikantha does not advocate absolute difference between Brahman and 
the world and the individual souls, because it contradicts the Srutis which assert their 
nondifference from Him. Nor does he advocate their absolute nondifference from Him, 
because it contradicts the Srutis which assert difference between their essential qualities. 
Nor does he advocate their difference and nondifference from Him, because it involves self- 
contradiction.59 He advocates the doctrine of qualified monism, according to which the 
world and the individual souls are related to God as the body and the soul, as attributes and 
a substance. (Cp, Ramanuja), The world and the souls cannot exist apart from Brahman. 
There is a relation of inseparable existence between them. The powers of the unconscious 
world and the conscious souls cannot exist without Brahman ; He cannot exist without His 
powers, as a fire cannot exist without the power of combustion. So Brabman is qualified 
by them, and nondifferent from them. Still He is greater than, different from, and 
transcendent of them. This doctrine does not contradict the texts asserting difference and the 
texts asserting nondifference. The aforesaid passages from the ‘Srikanthabhasya’ clearly 
show Srikantha being posterior to Ramanuja and being influenced by his doctrine. Sripati 
Pandita also was a qualified monist, like Ramanuja. He admits it in his commentary on the 
‘Brahmasitra’, and avers that Srikantha also was an advocate of Visistadvaitavada, like 
Ramanuja. Some followers of Vallabha assert that Saivas were plagiarists of Ramanuja’s 
doctrine, meaning Srikantha and $ripati Pandita. So Srikantha flourished in 1300 A.D. 
He refers to the doctrine of difference and identity as held by Bhaskara.®!. | 

It is objected that if Brahman be modified into the world, He is wholly modified into it, 
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and no Brahman remains to be worshipped, and that therefore He cannot be modified into 
the world. Srikantha replies that the Srutis, which alone prove the existence of super- 
sensible realities, prove the modification of Brahman into the world by His inconceivable 


power. He alone, the complete reality, can be the cause and the effect.62 He can be the 


cause and the effect because of His various infinite powers. As a conscious soul, though 


dissimilar to a physical body, comes into contact with it, as a fire, though dissimilar to water, 
can come into contact with it, so Brahman, though dissimilar to the world and the embodied 
souls, can be modified into them through His infinite power. 


Prakrti is wholly transformed 
into the world, since it is partless and unconscious. 


But Brahman can be modified into the 
world through His various spontaneous powers, and yet not wholly modified into it because 
of His omnipotence. He remains changeless despite His being modified into the world. 


Maya is His power ; He is endowed with the power of maya. The world is His part, and 


pervaded by Him. All powers abide in Him. The Supreme Lord endowed with the 


supreme power of maya variegated with various infinite powers assumes the form of the world 


with a part of His power, and remains transcendent of it.°8 The distinction between the 


possible and the impossible does not apply to Him. Brahman is eternally fulfilled, and has 
no purpose to fulfil in creating the world. He creates it in sport. Though He has no 


poralnlled desires, He creates the world out of His delight. He is free from attachment, 
aversion and'the.like, equal to.all, and! neutral to all. How can He then create some souls 


with celestial bodies, some with human bodies, and some with animal bodies ? How can He 
create the embodied souls with unequal lots? Because He does so, He is partial to the happy 
souls, and oune to the unhappy souls. Srikantha replies that He is neither partial nor crue}, 
because He gives unequal lots to the different souls in accordance with their merits and 
demerits acquired in their past births by their free voluntary actions. The Sruti asserts that 
the souls of good conduct are born in high species, and that those of bad conduct are born in 
low species. The souls are beginningless, and their potencies of action are beginningless. 

oe embodied existence is due to the beginningless stream of their potencies of actions.®# 
During creation their bondage is due to their contact. with gross matter and bodies ; 
during dissolution their bondage is due to their contact with subtle matter. The omniscient 
Lord knows the diverse potencies of actions of the different souls, and creates the diverse 
bodies for them according to their diverse merits and demerits for their appropriate enjoy- 
ments and sufferings through His power. So the diversity of creation is due to the diversity 
of the different souls’ merits and demerits. They are not independent of God. They are 
unconscious and guided by Him, and made to operate and produce their fruits, joys and 
miseries, by Him, They produce their fruits by their powers. God merely helps them 
produce their effects, and is not guilty of partiality or cruelty. He creates proper bodies for 
them in order to mature their merits and demerits, and make them bear their fruits. The 
souls cannot acquire the saving knowledge until their potencies of actions have fructified and 
been exhausted. Without the dawn of the saving knowledge, they cannot experience the 
highest bliss, which constitutes emancipation. God generates their knowledge of Him, 
reveals their highest bliss, and grants them release, when their minds are purified of all 
impurities. Just as the sun rises and blooms mature lotuses and not immature ones, so God 
releases those souls whose taints have matured and borne fruits, and not those whose taints 
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have not yet matured and borne fruits and been worn out. Though He is the favourer of all, 
He releases them at different times for their good according to the law of karma. Prakrti, 
atoms, merits and demerits, or time cannot create the world. God dissolves the world to 
give respite to the bound souls, which are fatigued by the miseries of embodied existence.© 


INDIVIDUAL SOUL.—A soul is not produced out of Brahman, since the Sruti says, ‘The soul is 
neither born nor does it die’; ‘The Lord is eternal among the eternal souls’; ‘Ihe two 
unborn ones are omniscient and ignorant, the Lord and the nonlord.’66 The soul is a knower 
by its nature. Knowledge is its essence. It becomes’a knower of pleasures and pains in 
relation to manas, which is a products of prakrti, and wrongly identifies itself with the mind- 
body-complex, and transmigrates from one body to another, because its innate knowledge is 
obscured by the power of maya.°7 When its relation to three kinds of impurities is removed 
by the repeated practice of meditation on Brahman, its innate supreme knowledge is 
manifested, it becomes like Brahman, and is released. Thus the soul has omniscience as its 
essential nature, which is contracted by the power of maya in the state of bondage, and which 
i manifested in the state of release, when its relation to maya is destroyed. A bound soul is 
ignorant or endowed with finite knowledge, but a released soul is omniscient. So the soul 
1s certainly a knower.88 It experiences its innate bliss through its internal organ. It is 
atomic because it departs from its body, moves to higher and lower worlds, and returns to 
the earth again. If it were ubiquitous, it would not be capable of doing these actions. 
When its three kinds of impurities are destroyed, it is released, and can pervade the world 
with its rays of knowledge. The Sruti says, ‘This soul is atomic and knowable through the 
illumined mind.’ It experiences sensations in all parts of the body through its knowledge 
which can expand, though it resides in the heart, as a drop of sandal paste on one part of 
body cools the whole body, or as a gem illumines proximate objects by its ray of light. Its 
quality of knowledge iseternal. It is said to have knowledge as its attribute, because it is its 
essence. Knowledge is its attribute and essence. The soul is of the nature of knowledge and 
aknower, and not mere knowledge, as Samkara holds. Knowledge exists so long as the soul 
exists. The soul is eternal, anc so its knowledge is eternal. Its knowledge is manifested in 
the waking state, and not in deep sleep, as the power of procreation is dormant in childhood 
and manifested in youth.69 If the soul were of the nature of mere knowledge and ubiquitous, 
as the Samkhya holds, it would always have knowledge due to the absence of its contraction, 
or it would always have no knowledge if the soul by its nature were not-knowing; and it 


would not sometimes know and sometimes not know. If the soul were ubiquitous and if it 


had adventitious knowledge due to its contact with manas and the sense-organs, as the 
Nyaya-Vaisesika holds, it would always perceive because of its contact with manas and 
the sense-organs at all times in that it -is ubiquitous. The soul’s merits and demerits also 
cannot regulate its perception at some time and nonperception at another time, since they 
are always present in the soul. Perception and nonperception being contradictory to each 
other, they must be either the causes of perception or the causes of nonperception. The soul 
is an agent because it freely performs actions prescribed by the scripture. If prakrti were 
an agent, it would be the experiencer of their fruits. Jf prakrti were active, the soul woul not 
be able to meditate on the truth <I am different from prakrti’, and havea trance. Prakrti, as 


SAIVA VISISTADVAITAVADA : SRIKANTHA 167 


unconscious, is incapable of meditation and trance. The soul acts when it desires to act, and 


it does not act when it desires not to act, like a carpenter. But prakrti or buddhi, its effect, 
is insentient and devoid of desire, and, consequently, cannot act or refrain from acting at its 


will, But the soul’s agency is subject to the will of God. The Sruti says, ‘Brahman resides 


ina soul, and controls it from within.’ The soul acts or abstains from an action ai its will 


according as its merits and demerits mature and ripen for bearing fruits. God impels it to 
perform an action or abstain from it by giving it permission considering the cause of its 
volition to act or not toact. His impulsion is known from His favour or punishment shown 
to it as expressed in the fulfilment or nonfulfilment ofits actions, or from the observance 
of scriptural injunctions or the commission of prohibited actions. Although the soul is 
impelled by God to do an action or not to do it, it becomes responsible for its actions because 
it freely performs its actions. Its volitions depend upon its merits and demerits partly, 


though the soul is free, but they are the result of its past free volitions. So it cannot escape 


from accountability for its free actions. Hence God is not partial. The soul is eternal, a 


knower, enjoyer, doer, and dependent on God for its free volitions and actions. It does not 


know its merits and demerits, and so cannot consciously act in accordance with them. God 


knows its merits and demerits, and makes it act in conformity with them, and experience the 
fruits of its actions,”° 


The soul is a part of God, a part of His form.7! He does not become a soul by being 


limited by an adjunct, e.g., an internal organ, as ether limited by a jar becomes jar-ether. 
The Sruti ‘This self is Brahman’ means that the soul is nondifferent from Him because of its 
being pervaded by Him, even as a piece of wood is called a fire, since it is pervaded by a fire. 
Just as a piece of wood is not identical with a fire, so a soul is not identical with Brahman. 
Hence a soul is a part of Brahman, and acquires His nature.72 It acqures some of His 
qualities by meditation, but can never become identical with Him even in the state of 


release. The Advaita doctrine of Brahman becoming a soul by being limited by an adjunct 
contradicts many Srutis. 


A soul is a part of Brahman because the Sruti says: ‘All creatures 


A soul is a part of Brahman endowed with souls as His body, 
as a ray of light of a luminous gem is its part.73 It is different from Him, Who is qualified 


by it as an attribute. Attributes are parts of a qualified substance, and different from it. So 
the souls are the attributes of God qualified by them, and different from Him.” Though 
they are equally parts of God, some of them are pure, and others are impure, because of their 
connection with their bodies. They are different in different bodies and atomic, and so their 
cognitions and feelings do not intermix with one another in the state of bondage. But when 
their false conceit of ‘I’ and ‘mine’ in their bodies is destroyed by their special knowledge of 
Brahman in the state of release, they acquire their essential nature as the supreme ‘I’, pervade 
the world with their supreme, eternal, and essential knowledge. Thus their knowledge and 
delight in release are different from their cognitions and feelings in bondage.” The 
reasonings of the Advaita Vedantists for Brahman being limited by true adjuncts, like the 
body and the like, or by false adjuncts, like nescience, and becoming jivas, are fallacious. He 
never becomes individual souls. If Brahman be limited by real limiting adjuncts or by false 
nescience, they belong to Brahman Himself, and there is no restriction even by merits and 


demerits. If the souls are one and the same as Brahman, they cannot have different 


are a quarter of Brahman’, 
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i Their merits and demerits belong to Brahman, Who is limited by them, and 
Laem i be to the different souls, and produce their different experiences. If the 
na a said to be connected wen different regions of Brahman; then also ee. 
can be no differences among the souls’ experiences, Pee aUse al Tae peeuoas He eounectsd Wi : 
the limiting adjuncts moving about. onEe HEISE being limited By real limiting mae, 
or false adjuncts cannot restrict particular experiences to the giserents ore So ie 
reasonable to hold that a soul is a part of Brahman, and of the nature of His attribute, O 
Srikantha’s doctrine is different from those of Satnkara and Bhaskara.7° 


BONDAGE AND LIBERATION.—God is the cause of a soul’s bondage and emancipation. Its 
real attributes such as true desires, true resolves, etc., are concealed by the volition of God 
because of the beginningless flow of impurities in the form of merits and demerits,77_ At the 
time of creation its bondage is due to its connection with gross matter in the form of a body: 
During dissolution its bondage is due to its connection with subtle matter in which there is 2° 
distinction of names and forms. Its bondage and emancipation are due to God’s will.” 
He reveals its essential nature and real attributes when its mind is purified of all taints in the 
{OrmmoOmmeritsand demerits which are worn out after maturing and bearing their fruits. He 
gives it the Saving knowledge of Him and its essentia] nature, and makes it experience its 
“supreme knowledge, delight and powers after maturing and exhausting its merits and 
demerits, It cannot achieve its release independently of Him. j 
A soul’s bondage consists in suffering unlimited misery, being overcome by the wheel of 
births and deaths, and being associated with various bodies conducive to the experience of 
joys and sorrows appropriate to various merits and demerits due to the impressions of 
beginningless nescience.”9 Its supreme end is emancipation which consists in the experience 
of supreme knowledge and bliss resembling those of God on the destruction of jts bonds dué 
to His supreme grace, which is evoked by its particular knowledge and devotion consequent 
On its hearing, reflection and meditation. He is supremely merciful, and the favourer of all, 
and His grace is evoked by an aspirant’s particular knowledge and devotion. So He jis thé 
8tantor of emancipation. 


KARMAYOGA.—Prohibited actions or sins and prudential actions for the fulfillment of desires 
for happiness here and hereafter should be discarded. The daily obligatory duties, the 
Occasional duties, and the specific duties relating to one’s caste and stage of life should be 
performed without desire for their fruits, because they purify the mind. Sense-restraints 
mind-control, endurance of pleasure and pain, withdrawal of the sense-Organs from teil 
objects, dispassion for enjoyment here and hereafter, and desire for release should bé 
Practised. (Cp. Samkara). Siva’s grace 1S evoked by these virtues of an aspirant, and He 
arouses devotion in him. He inspired with devotion should meditate on God, because 
meditation is the Principal means to the supreme knowledge of Him. Siikantha inculcates; 
like a Theist, works, devotion and knowledge as the ways to emancipation, but regards 


knowledge as the principal means to release, and works and devotion as auxj] 


| lary to 
knowledge, ; 


: The performance of one’s specific duties without desire for fruits Purifies the 
mind, and Prepares it for the dawn of the saving knowledge. Sense-contro] and the like 
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virtues are indispensable for purification of the mind. Craving for release from bondage is a 
prerequisite for the achievement of it. 


Desire for release should be attended with devotion 
to God. Devotion is granted by the merciful Lord through His supreme grace. His grace 


is evoked by an aspirant’s moral purity and aspiration. Release ultimately depends upon His 
volition and grace, and cannot be achieved by the unaided and independent spiritual 
discipline of an aspirant. A Saiva, a Sakta, and a Vaisnava, who are Lheists, equally believe 
in the grace of God and devotion to Him. But Srikantha gives superiority to knowledge and 


Meditation over devotion and regards desireless works as subsidia1y to knowledge because 
they purify the mind. 


The Sruti says, ‘An aspirant should be calm, 


self-controlled, virtuous, patient, 
collected, and intuit the self in the self?; ‘Know Him through faith, devotion, and meditation’. 


Calmness consists in the conquest of attachment, aversion, and other passions. Withdrawal 
of the sense-organs from prohibited actions constitutes self-control. 

nonperformance of prudential works and noncommission of prohibited works. Patience 
consists in endurance of opposites, €.g:; heat and cold. Collectedness consists in turning the 


mind towards God, and in turning it away from all distractions. Faith consists in strong 
desire for learning the Upanisads teaching superio 


Abstention consists in 


r knowledge, and dealing with the Supreme 
Self, and in aversion to all other treatises which do not teach the means to salvation. 


Devotion consists in serving Siva with the internal organ, the organs of knowledge, and the 


organs of action to the exclusion of the other Deities. Desire for salvation consists in yearn- 


ing for the direct knowledge of God, or for the experience of the supreme bliss. It depends 
or dispassion, discrimina- 
calmness, self-control, patience, abstention, and 
ll stages of life should cultivate these supreme 


UPON renunciation of all desires for happiness here and in heaven, 
tion between the eternal and the noneternal, 
collectedness. The persons belonging to a 
Virtues.80 

The performance of the specific duties relating to one’s caste and stage of life without 
desire for their fruits purifies the mind, and facilitates the dawn of superior knowledge. The 
Sruti says, ‘The Supreme Self is sought after through penance, celibacy, faith, and 
knowled e Even those who do not belong to any stage of life acquire superior knowledge 
by Pert God’s names or mantras OF prayers. The persons in all stages of life can 

J . +. « . . = 
oie f Brahman.8! Renunciation 1s renunciation of the fruits of 
certainly acquire the knowledge O : 
: aah 

actions, Asceticism is the conquest of the sense-organs 


JNA Th Gruti says ‘The knower of Brahman achieves the highest good’; ‘On 

: says, 

k wie a) ; ins supreme peace’. So knowledge alone is the means to the attainment 
Buyrngiave ete att ‘+ is objected that the Sruti says, ‘Whatever action one does with 
ut 1 : 

a se sng oe wledge is said to be subsidiary to action. It purifies the agent who does 
nowle ge . o KnO 


Knowledge and action coexist in the same pexson. Knowledge is 
an enjoined action. 


use even one who has attained the knowledge of Brahman is 
subsidiary to action, becca 


Sat scribed actions throughout life. The Sruti Saye (Orgs Jaoulle desire 
enjoined to eat ye doing works in this world certainly’. To this objection Srikantha 
to live for a hundred y ? 


z is right 1 holding that knowledge is not subsidiary to works, because 
replies that Badarayane : 
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knowledge alone directly leads to the attainment of the highest good. Works ore subsidiary 
to knowledge, because desireless, prescribed works are aids to knowledge. Whee for their 
fruits should be renounced. So knowledge is superior to works. There is no conflict between 
desireless works and knowledge. ‘One should perform works throughout life’. ‘One should 
envelop the world with God.’ These texts show that knowledge is not subsidiary to works. 
A knower of Brahman performing works always is not touched by them because of the 
superiority of knowledge. So knowledge alone is the principal means to the attainment of 
salvation. ‘When Brahman is intuited, all works are destroyed’. This text shows that works 
are not superior to knowledge. Hence knowledge alone is the principal means to release, and 
prescribed works without desire for their fruits are subsidiary to knowledge, and should be 
continually performed.®2 


MEDITATION.—Meditation on God should be practised repeatedly, because it generates the 
direct knowledge of Brahman, as paddy is threshed repeatedly until it ishusked. An indivi- 
dual soul acquires absolute purity by knowing Brahman directly. Though Siva is greater 
than an individual soul, yet an aspirant should meditate on Him as ‘Iam Siva’. The 
Supreme Brahman favours those worshippers who meditate on Him as identical with theif 
souls, although He is greater than, and differentfrom, Him. Salvation is the attainment of 
flawless Siva full of unsurpassed supreme bliss. The attainment of divinity is not possible 
without the destruction of bondage, or of connection with the body. Bondage cannot be 
destroyed without meditation on Him. So a worshipper becomes Siva Himself or like Him; 
when his bestiality is destroyed by continuous meditation on Brahman as «I am Siva’. Siva- 
hood consists in being the abode of the highest good free from al] blemishes. Supreme 
Brahman is of such a nature. A worshipper attains His nature by continuous meditation 0D 
Him as identical with his self. None but Siva, Supreme Brahman, should be meditated 
on bya worshipper desirous of salvation. False conceit of ‘I’ in ‘the body can be destroyed; 
and one’s nature as ‘Supreme ‘I’ can be achieved, by meditation on Siva alone as identical 
with one’s self, Who is of the nature of supreme intrinsic bliss, self-manifest, and omniscient. 
A worshipper should meditate on Brahman as identical with his se]f to attain his salvation: 
Otherwise, his wheel of births and deaths will never cease. Here Srikantha appears to betray 
his inclination towards monism, like a Saiva of the Pratyabhijna schools So some call his 
doctrine Sivadvaitavada.83 But his doctrine is Visistadvaitavada like that of Ramanuja as 
Shown elsewhere. ‘A soy] becomes Siva Himself.’ 
because a part can never become the whole, and because an attribute can never become 4 
substance. Meditation on Brahman brings about assimilation of Fis qualities. As medita- 
tion advances, His qualities are more and more assimilated. Continuous meditation leads 
to assimilation of the divine nature. Brahman is greater than a symbol. Soa symbol should 
not be meditated on as Brahman. But Brahman Himself should be meditated on jin a 
symbol. A minister is respected as a king, but a king is not respected as a minister. So 
fgets carp ing au: Hae most excellent renee pea 
Pe i ae ‘hman. Up eme brahman alone as the most excellent ofa 

Y Of Deing revered and worshipped by all.85 Brahman Should be meditated on 
in the heart-lotus by a worshipper, while he is silting, as this posture 


The text means that it becomes like Siva, 


is favourable to 


>». 
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meditation, in a pure and solitary place. Meditation is preceded by concentration. Concen- 
tration of mind requires the withdrawal of the sense-organs from their objects, and of the 
mind from distracting thoughts. Meditation is facilitated by concentration, because it is of 
the nature of contemplation or uninterrupted thought or remembrance of Brahman undistur- 
bed by the intervention of dissimilar thoughts. Concentration is facilitated by the sitting 
posture. Continuous meditation depends upon a fixed posture with an unmoving body. 
One should meditate on God ina pure, solitary place while sitting on a seat, neither very 
high nor very low, restraining the sense-organs and manas, with a focused mind, and stopping 
all movements of the body. Meditation on Him purifies the mind of all impurities. There 
is no restriction as to the time, direction, and the like, in regard to meditation, since 
concentration is its chief means, and since it does not depend upon direction and the like. 
The mind is concentrated, when there are no causes of attachment, aversion, and other evil 
passions. Purity and tranquillity of mind are conducive to concentration. So there is no 
fixed rule as to the place, time, direction and the like in worshipping God in the form of 
meditation, whose chief means is concentration. Meditation should be practised every day 
until death. There should be no discontinuity in meditation on God, because continuous 
meditation brings on the realization of the divine nature. Brahman reveals Himself to those 
worshippers who meditate on Him as identical with their selves without discontinuity. 
Uninterrupted and continuous meditation on Brahman leads to the revealation of His nature.® 
The sins acquired in the past births are destroyed, and sins do not accrue to the soul ofa 
worshipper in future, who has acquired the direct knowledge of God, since sins are opposed 
to it. The past merits also of the knowing soul are destroyed, and merits do not accrue to it, 
since they also are opposed to the knowledge of Brahman. Both merits and demerits are 
destroyed by the direct knowledge of Brahman, since He is devoid of merits and demerits, 
and absolutely pure and holy. Sivahood is absolute purity. Divinity is supramental, supra- 
moral, supramundane, supreme purity. It cannot be attained without the complete 
destruction of merits and demerits, which are mental impurities. The merits and demerits, 
which have not yet begun to bear fruits, are destroyed by the direct knowledge of Brahman. 
But those which have begun to bear fruits produce all their fruits in this birth, or in a 
succeeding birth, but cannot destroy the knowledge of Brahman already acquired by a soul, 
just as acquired knowledge is not destroyed by intervening sleep. Hence the souls, that have 
acquired the direct knowledge of God, are certainly released from bondage, and do not 
undergo a succession of births, because there is no cause of it. The barrier of birth and 
death, like sleep, cannot destroy their knowledge of Brahman. The knowledge of Brahman 1s 
the immediate cause of salvation. Meditation is the chief means of the knowledge.®’ 

The realisation of Brahman full of supreme bliss is the highest yood. A person desirous 
of salvation should discard the worship of all other manifestations of Siva than Himself alone, 
the cause of auspiciousness. Meditation on the Supreme Brahman as identical with one’s 
self and full of supreme bliss is the principal form of worship.88 Siva united with Uma, His 
supreme power, is the Supreme Brahman. He is endowed with all excellent attributes, and 
the Supreme Self of all, immanent in, and manifested in, them. Meditation on Him is the 
cause of salvation. He is never divested of His essential attributes.89 Brahman endowed 
with attributes is attained by the released soul. It becomes similar to Siva. It attains 
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similarity in nature to Him. Siva devoid of all reprehensible qualities and invested with 
all auspicious qualities is attained by it. ‘It enjoys a} objects of desire with Him—the 
all-knower’. One’s self freed from its bondage and empirical qualities and invested with 
sinlessness and the like should be meditated on. Repetition of the mystic syllable ‘Om’ while 
meditating on Siva united with Uma or ‘Om’ in the heart-ether brings on union with Him. 
When He is meditated on in the heart-ether, He should be Wa ain as the Universal 
Soul pervading all the worlds. A worshipper should adopt one kind of meditation on 
Brahman until he realises the Supreme Brahman, and not adopt various kinds of meditation, 
for their results are one and the same. Only he should Meditate on Brahman as identical 
with his self. The adoption of various kinds of meditation entails unnecessary exertion, 
delay, and distraction. Srikantha himself prefers meditation sreme Brahman or 


: 3 7 | on the Sut 
Siva united with Uma in the heart-ether with repetition of the 


c > 90 
mystic syllable Om’. 


THE STATE OF THE FREED SOUL.—The Sruti says, “The disembodied soul, rising from this 
body, attains the form of supreme light, is accomplished in its essential eats The form of 
Supreme light is not the soul’s adventitious nature, but its esdentialunature.« Lt is always 


existent in the soul, but is manifested by the removal of its impurities. Brahman is of the 


The soul also is of the nature of 


: essential nature is like that of Brahman. When It 
attains Brahman, its Impurities are removed, and it becomes like Him, and attains the 
3 


qualities similar to His. Its divine qualities were existent already in it but were concealed 


by the impurities. Ifsupreme light were its adventitious nature, the Sruti would not have 
stated it to be its ‘own form’ or essential nature.9! 


nature of supreme light or pure universal consciousness 
supreme light or pure omniscience. Its 


When the soul’s impurities are destroyed 
by the grace of God, its essential nature, like His attributes, is manifested, and not produced, 
5 


like the fruits of its merits and demerits. Its bondage to embodied existence is. due: ‘to its 


connection with beginningless impurities. So the released soul’ ass of 


: S-essential nature—a.Mas° 
pure consciousness and bliss, full of omniscience and the like—is manifested. Unlimited 


knowledge, bliss, and power are manifested in release. nature. 


They constitute its essential 
The freed disembodied soul becomes sinless and free from old age, death, grief, hunger; 
and thirst, and acquires true desires and true resolves. So its attributes resemble those of God. 
The Sruti says, ‘The freed soul becomes stainless and acquires supreme resemblance to. 
Brahman’; ‘The freed soul becomes similar to Siva.’ Because the freed soul acquires resem= 
blance to God, it experiences its essential: nature as nondistinct from God’s nature.2 The 
Sruti, ‘The knower of Brahman becomes Brahman Himself’? means that the soul that experi- 
ences Brahman becomes like Him. Because the freed soul becomes similar to Him, it feels its 
nature to be nondistinct from Him. It cannot create, maintain, and destroy the world, 
but it becomes equal to Him in respect of enjoyment alone.. Brahman is not limited by time: 
Space, etc., independent, eternally fulfilled, omniscient, omnipotent, possessed of unhidden 
powers, the cause of all, the Self of all, the supreme Lord, the favourer of al], and capable of 
releasing all bound souls. The freed soul united with Him enjoys all objects of desire with 
its natural internal organ through a particular kind of knowledge. Brahinen and the freed 
soul can assume bodies and sense-organs at their will.93 The nature of the freed soul is 
similar to that of God ; it is endowed with auspicious qualities, €. g., sinlessness, self-manifest- 
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ness, and the like. Itis of the nature of pure knowledge.94 It attains all objects of desire 
through mere volition. The fulfilment of its desires does not depend upon external objects. 
Because it has acquired the nature of God and become sinless and pure, it becomes 
independent of another ruler. It is no longer under the sway of merits and demerits, because 
they have been destroyed. God isno longer its controller, because it has transcended the 
scriptural injunctions and prohibitions—His commands—which are binding on the bound 
souls fortheir release, because it is divested of its bondage, and because it has attained 
divinity owing to the destruction of its impurities. God has omniscience and other qualities. 
So the freed soul, like God, becomes omniscient, self-fufilled, independent, omnipotent, 
possessed of unhidden powers, eternal knowledge, and infinite powers. Bondage is due to 
contraction of infinite knowledge due to the impurities. When they are removed, the soul 
becomes omniscient. When nescience, the cause of bondage, is exterminated, its false conceit 
of ‘I’ in the body is destroyed, it becomes free from grief due to old age and death, and 
independent because of the absence of the sway of merits and demerits, delights in the self 
because of its enjoyment of its supreme intrinsic bliss, becomes self-fulfilled, and free from 
hunger and thirst, and acquires true desires and true resolves because of its being possessed 


of unhidden powers. So it becomes independent and similar to God. Sometimes it assumes 


bodies at its will. Sometimes it does not do so, and enjoys objects with its manas created 
by God, as a bound soul enjoys the pleasures created by God during dream with its mind. 
The freed soul perceives and enjoys the world as a form and manifestation of God.% 

Srikantha does not believe in embodied release. He holds that salvation is attained 
after the death of this body, when there are no other stronger merits and demerits that 
obstruct the direct knowledge of Brahman. When there are stronger merits and demerits, 
salvation js attained in another birth, when they are worn out after bearing their fruits,%6 
CREATION.—A potter makes an earthen vessel out of clay. He is the efficient cause, and clay 
is the material cause, of the vessel. But God creates the world out of His nature, and is both 
its efficient cause and material cause. Brahman withdraws the gross world of embodied souls 
and matter into Himself at the time of dissolution. It is transition from the gross state of 
matter to its subtle state. There is no distinction of day and night, the sun and the moon, 
names and forms, subtle and, gross, gods, men, and beasts, and the like atthe time. It is a 
state of utter darkness, when God alone remains, self-manifest, Witness of all. The embodied 
souls and their bonds, matter and material things, exist in their subtle state ; they are not 
completely destroyed, Only their gross states of names and forms no longer exist.°7 Then 
the bound souls remain with their subtle bodies but have no knowledge of particular objects 
or effects because of the destruction of their powers, bodies, and sense-organs, and because of 
the destruction of names and forms or concrete physical objects. Then Siva also has no 
knowledge of His self-manifest form as before, because the organ of His self-knowledge js 
obscured by the taint of darkness. Dissolution is a great state of deep sleep called darkness 
wherein all distinctions of particular effects are destroyed.% 

God, again, creates or manifests all conscious souls and unconscious matter endowed 
with concrete names and forms by manifesting His first creative power through His mere 
volition at the time of creation without depending upon any external material cause. The 
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of the nature of pure consciousness creates all objects by His mere volition 


Supreme Self A s : 
like a yogin. (Cp. Somananda and Utpaladeva). It is wrong to 


without any material cause, MA 4p : 
hold that God is the efficient cause, and that maya is the material cause,.of the world. The 


subtle form of God, called Mayapurusa, incapable of existing apart from Him, is the material 
cause of the world. God resorts to His power called maya to become the diverse world of 
names and forms, of the nature of creative will, and creates the world, considering the bound 
souls?’ merits and demerits, and creates the world through His power of action, and enters 
into it. He becomes the manifest world composed of sattva, rajas and tamas through His 
powers of knowledge, volition, and action. He is the creator and destroyer of the world.99 
Srikantha, like RamAnuja, holds that the conscious embodied souls, the unconscious subtle 


nature, and the gross physical world caunot exist apart from God. There is inseparable 


relation (aprthaksiddhi) between them. 


SATKARYAVADA.—Srikantha, like other Theists, advocates the doctrine of Satkaryavada 
that an effect pre-exists in its cause. An earthen vessel pre-exists in clay, its material cause, 
and is nondifferent fromit. The effect isa real modification of its cause. It is designated 
by another name and has a different function. An earthen vessel is called a ‘pot’, and can 
carry water while a lump of clary is not called a pot, and does not carry water. It cannot 
exist apart from clay, and so clay is its essential nature. An earthen vessel is a diffrent state 
ofearth, and performs a different function, but itis not a different substance from earth. 
It is not an unreal appearance of clay, but another state of clay, although it is not different 
from clay. Because au effect pre-existsin its cause, the former is nondifferent from the 
Jatter.100 An earthen vessel pre-existed in earth before its production. So itis perceived as 
of the nature of earth. It pre-existed in earth ina subtle form as nonseparte from earth, 
and becomes gross when it is produced. So an effect is a manifest state of its cause, which 
It ig not nonexistent in its cause. ‘‘The world existed as unmanifest 


1s its unmanifest state. 
: ’ ; . a2 . 
before creation, and become manifest 1n names and forms after creation. A cause (€. a2; 


aseed) is a contracted form ofan effect (e.g-, asprout), An effect is an expanded form 


ofacause. An effect is the unfoldment of a cause while a cause is the involution of an 


effect.!01 Roth cause and effect are real. 


THE REALITY OF THE WORLD.—Brahman is the creator, maintainer, and dissolver of the 
world. So the world is real. He obscures the knowledge of the individual souls, and binds 
them to embodied existence. He removes the veil of their knowledge, makes them intuit 
Him, attain resemblance to Him, and achieve salvation. He is the binder and liberator of 
the individual souls. So they are real. He is different from the bound individual souls 
and the world which binds them at His will. So Brahman, individual souls and the world 
ale Teal obs Hive! acts are real and His essential characteristics.102 The Sruti says, ‘Brahman 


resolved : I shal] become many’; ‘All this world belongs to the Supreme Self; it is real? ; 


The world is Created as diverse and multiform. All are Siva? So the world is real.103 
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CHAPTER VI 


THE PHILOSOPHY OF VIRA SAIVISM 


VIRA SAIVISM.—Vira Saivas are Lingayatas or Lingayets, because they carry the phallic 
symbols of Siva, the cosmic creative principle, on. their heads or in their bodies. This fact is 
mentioned in ‘Sutasamhita’ included in ‘Skandapurana’ (600 A.D.). This practice influenced 
the Lingayatas. Basava (1200 A.D.) was born in a Brahmana family in Kannada in South 
India. Hestrengthened and propagated Vira Saivism. He did not write any work. But 
many sayings in Kannada are ascribed to him. He refers to Siva as ‘satsthala’, a mysterious 
religious tenet, which he larned from his master. The tenets of Vira Saivism are found in 
*‘Basavapurana’ (1300 A.D.), ‘Channabasavapurana’ (1600 A.D.) in Kannada, ‘Stikarabhasya’ 
of Sripati Pandita (1400 A.D.), ‘Siddhantasikhamani’ of Sivayogi Sivacarya, ‘Sivadvaita- 
mafijari’ of Sivaprabhananda and ‘Anubhavasitra’ of Mogge Mayideva (1440 A.D.). Some 
believe that Basava was the founder of Vira Saivism. R.G. Bhandarkar thinks that it had 
its origin one or two centuries earlier.! : 

According to Vira Saivism Siva is the Supreme Brahman called sthala, because the 
world is founded (stha) in Him, and dissolved (la) in Him. He is divided into lingasthala 
and angasthala, or Rudra-Siva, the worshipped, and the self, the worshipper, Owing to His 
innate power. Siva’s power is divided into kala and bhakti. Kala abides in Siva, and bhakti 
abides in the self. Bhakti means meditation, which generates union between the self and Siva. 
Lingasthala is divided into bhavalinga, pranalinga and istalinga. The first is the manifesta- 
tion of Siva’s being ; the second, of His consciousness ; and the third, of His bliss. Each 
of these three principles is subdivided into two parts, and becomes mahalinga , Prasadalinga, 
caralinga, Sivalinga, gurulinga, and acaralinga, These six lingas are called satsthala. The 
Power of Siva energised by these lingas becomes power of consciousness, transcendent power, 
Original power, Power of volition, power of knowledge, and power of action. Bhavalinga is 
the infinite Divine which intuits its essence and becoming in its essence. Pranalinga is the 
universal Divine which comprehends the possibilities to be actualised in the finite, Istalinga 
iS the individual Divine which actualises the possibilities. Mahalinga is, the great, prasada- 
linga, the gracious, caralinga, the dynamic, Sivalinga, the auspicious, gurulinga, the precep- 
tive, and acaralinga, the practical.2 

. Vira Saivism accepts the doctrine of thirty six principles.. The power of being predo- 
minates in Sivatattva. It is prasadalinga with para Sakti, the transcendent power. Saktitattyva 
1s almost simultaneously manifested with Sivatattava because consciousness Presupposes 
being. This Principle is caralinga with originative power. The power of volition Predominates 
in SadAsivatattva. This principle is Sivalinga with power of volition. -The Power of know- 
ledge Predominates in Isvaratattva with its objective content. This principle js §urulinga 
With the Power of knowledge. The power of action predominates in Sadvidyatattya. This 
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principle is acaralinga with the power of action. These are the first group of five pure 
Maya, kala, niyati, raga, vidya, kala, and purusa are the second Stoup of seven 


principles. 
Maya is voluntary self-limitation, and Senerates the five 


pure and impure principles. 
coverings. Siva assumes them, and appears to bea finite soul. The last group of impure 
Principles are twenty four principles—prakrti, mahat, ahamkdara, five organs of knowledge, 
five organs of actions, five tanmatras, and five elements. The UNiVeIse exists In an 
unmanifest state in Parama Siva, and is manifested at the time of creation.3 





, SRIPATI PANDITA’S PHILOSOPHY OF VISISTADVAITA.—He was a systematic exponent of Vira 
Saiva philosophy and religion. He flourished in the fourteenth ceitury, and wrete a 
commentary on the ‘Brahma Sitra’ entitled ‘Srikarabhasya’. He avers that his commentary 
is based on the ‘Agastyasutravriti’? which is not available. He adores Remuna, a self-realised 
WiraliSaien vandsRamale iene Dvapara yuga, profusely quotes from the Upanisads, the 
Smrtis, and the Saiva Puranas, and claims to base his interpretation on the Vedas and the 
| Saiva Agamas. He criticises the Pasupata doctrine that God is only the efficient cause of 
| § the world. He mentions Siva and Sakti and their nondifference ftom each Other, like 
Somananda of the Pratyabhijna school of Saivism, and refers to satsthala. He Crilicises the 
Saiva Siddhanta view of Srikantha, who follows Ramanuja in his commentary on the 
‘Brahma Sutra’. His main target of attack is Sathkara’s monism. He criticises his doctrines 
of the indeterminate and attributeless Brahman, of Isvara as the phenomenal appearance of 
| Brahman limited by maya, of an individual self as a false appearance of the Brahman limited 
; by an internal organ produced by its avidya, individual nescience, and of the world as a false 
}] appearance subsisting in Brahman due to maya, cosmic nescience, and of its creation by 
Isvara as apparent only. His criticisms closely follow those of Ramanuja and Madhva. He 
criticises Ramanuja’s doctrine of God and the world related to each other as the soul and the 
body. He criticises Madhva’s doctrine of difference between God and the soul. He 
advocates a type of dualistic monism which he calls Visistadvaita, and recognises both 
difference and nondifference or identity between God and the soul. His doctrine is similar to 
Bhaskara’s doctrine of difference and identity, though not identical with it. Sripati regards 
q works, knowledge and devotion as the means to liberation. He accepts Bhaskara’s doctrine 
of the combination of knowledge and works, though he does not mention his name. His 
dualistic monism is quite different from the Pratyabhijia school of Saivism which is a type of 
monism. His system is much influenced by Ramanuja’s qualified monism and Madhva’s 
dualism, Though he flourished in the fourteenth century, Madhava does not mention the 
Vira Saiva system in his ‘Sarvadarganasamgraha’, Madhava also flourished in the same 


| 
| 
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century. 


THE NATURE OF BRAHMAN.—Brahman, the substratum of all, the cause of all, is knowable 
from the testimony of the Vedas alone. He cannot be conclusively proved by the other 
means of valid knowledge. The Upanisads say, ‘The existent alone existed before, one, 
Secondless Brahman’. ‘All Vedas speak of Brahman’. All scriptural sentences Prepound the 
doctrine of difference and nondifference and speak of Brahman as the material cause and 
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° . ° of the 
efficient cause of the world, and reject the doctrine of prakrti as the material cause 


wm: ; ‘es, that 
world. The Mimamsaka avers that the Vedas lay down injunctions about oul duties; 


: ‘ nature 
e two classes of Vedic sentences if some of them prove the existence and 
that Brahman 


able from 


there would b 
of Brahman, that some texts speak of prakrti as the material cause of the world, 


inference to be the efficient cause of the world, He is not know | 
foundation 


view. He 
meditation 


being proved by 
scriptural testimony alone, and that Brahman being an accomplished reality and 


of all good, He cannot be proved by the Vedas. Sripati rejects the Mimamsaka 
avers that the Vedas speak of the nature of Brahman and lay down the method of 
on Him, that they determine His nature by describing His essential characteristics, 
characteristics, and other distinguishing characteristics. Brahman is inferred by ! 
to be only the efficient cause of the world. But He is its materia] cause also and permeales 
it. The world is an expression of Brahman’s energy. Energy exists in a substance: There 
is no energy without a substance as its possessor. They are nondifferent from eacb other. 
The world is of the nature of Brahman and created by Him. Brahman is its substratum 
and material cause and efficient cause. Hence insentient prakrti cannot be its material 
or efficient cause. The world and individual souls are both different and nondifferent from 
Brahman. Individual souls are unborn and eternal, The Vedas speak of Brahman’s fivefold 


acts of creation, maintenance, and dissolution, of the world, and binding and liberat'"S 
] testimony 


‘nessential 
he Nyaya 


individual souls. The texts speaking of them are praises of Brahman.6 Scriptura 
is the principal source of proving the existence and nature of Brahman. Perception and 
inference are subordinate proofs. Perception is intuition generated by meditation on 
Brahman. Intuition is a convincing proof, but it depends upon the practice of meditation 
based on scriptural testimony. Soitis not an independent proof. Inference unsupported 
by scriptural testimony is a weak and unreliable proof. Sripati does not deny that some. 
Vedic sentences speak of our duties, but insists that the performance of duties purifies the 
mind and prepares it for meditation on Brahman. Hence the principal] end of the Vedas 's 
enquiry into the nature of Brahman—our Highest Good. The Mimathsaka objects that the 
Vedas enjoin the worship of many gods, and, consequently, reject the concept of one God. 
Sripati replies that there are superior, mediocre, and inferior worshippers, that the inferior 


nc 


ones worship many gods because they are incapable of worshipping the one supreme Brabma”> 
and that the superior ones worship Him as full of all gods and their Lord The worship of 
ean alone leads to liberation.? Sripati agrees with Somananda, the sesame, of the Praty@ 
bhijfia shchool of Saivism, that God is the material cause and efficient cause of the world, that | 
the world is an expression of His energy, that His energy cannot exist without Him, and that -: 
ime is the Highest Good. But he differs from Somananda in that for him God’s ae ae js both 
different and nondifferent from Him while the latter holds God’s energy to be nondifferent | 
nor Him. Somananda is an advocate of the doctrine of nondifference or monism whereas | 
Sripati £ an exponent of the doctrine of difference and nondifference, like Bhaskara- Thus 
Vira Saivism substantially differs from the Pratyabhijfia school of Saivism < P ati regards | 
the individual souls to be eternal, like the Lord, and to be different ee ve rent from | 
Him. He regards Brahman as determinate, qualified, and invested with as : while 
aaeres regards Brahman as indeterminate, unqualified, and eR ey gaan 

y a released soul. Both eomananda and Sripati believe in God as invested with diverse 
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powers which are real and essential. But Somananda considers the experienced world to be 
false, although it is an expression of His power of maya, whereas Sripati emphatically asserts 
its reality and being of the nature of Brahman, like Ramanuja. Somananda sometimes 
speaks of the reality of the world because it is created by the divine will. Buta liberated 
soul, for him, has no knowledge of difference but knowledge of identity or perfect ‘I’-cons- 
clousness. Sripati denies it unequivocally and insists, like Bhaskara, that a liberated soul’s 
knowledge of difference persists, although it is eclipsed by the knowledge of different entities 
being full of Brahman. Sripati severely criticises Sammkara’s doctrines of falsity of the world 
appearance due to maya or avidya or false attribution, and of Brahman as indeterminate, 
unqualified, and differenceless, like Ramanuja and Madhva. But he agrees with Samkara 


that Brahman is knowable through scriptural testimony alone. 


CRITICISM OF ADVAITAVADA: ATTRIBUTELESS BRAHMAN.—Samkarites hold that Brahman 
is unqualified, undifferentiated, and indeterminate. Sripati refutes this concept on the lines 
of RamAanuja and Madhva on the following grounds. 1. Js the indeterminate or differenceless 
Brahman existent or nonexistent ? If It is nonexistent, then Sarnkarites accept the view of 
the Madhyamika that void is the ontological reality. If It is existent, then existence is 
affirmed of It, and It ceases to be indeterminate, since affirmation is different from It. The 
affirmation that ‘the indeterminate Brahman exists’ makes It determinate. According to 
Gamkarites the existence affirmed of Brahman would be false. If the nature of Brahman be 
said to be imagined, then indeterminateness ceases to characterise It. The statement ‘That is 
Brahman where Its nature is imagined’ involves self-contradiction, since the indeterminateness 
of Brahman cannot be imagined, or since It cannot be related to imagination. The Upanisads 
do not speak of the indeterminate Brahman. ‘They make verbal statements which consist of 
different parts, and therefore cannot make any statement about the indeterminate Brahmam. 
Hence the indeterminate Brahman cannot he proved by scriptural testimony. 2. The 
difference between false objects and Brahman is either ontologically real or ontologically 
If it is ontologically real, then it contradicts Samkarites’ principal thesis that 


unreal. 
If it is not ontologically real, then Brahman also 


Brahman is the only ontological reality. 
becomes ontologically real and unreal, since no difference exists between It and false objects. 


Gamnkarites may urge that there is no flaw in this position for both difference and non- 
difference or identity are false. Ifit were so, then they should admit the falsity of both an 
‘ndividual selfand Brahman. But they admit Brahman alone to be real and an individual 
If they urge that they do so because of the superiority of the scriptural texts 


soul to be false. 
then Sripati rejoins that the scriptural text ‘All are indeed Brahman’ 


regarding identity, 


emphatically asserts that Brahm 
indeterminate Brahman of the nature of knowledge or nescience? It cannot be nescience for 


tes? thesis that Brahman is differenceless knowledge. If It is knowledge, 
If it is objectless, it ceases to be knowledge. Ifit has an 


an is determinate and immanent in diverse objects. 3. Is the 


that contradicts Samkart 
it has an object or it is objectless. 
object, the object is eternal, since eternal knowledge must have an eternal object. Hence 
Brahman is not indeterminate an 
ect, a released soul which has acquired the right knowledge of Brahman 


But Satmkarites hold that it has no knowledge of 


d differenceless. Further, if Brahman is eternal] knowledge 


with an eternal obj | 
ledge of diverse objects. 


will have know 
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If it has no knowledge of objects, it ceases to have any knowledge, since 
r be without any object. Knowledge without an object and a self is 

knowledge can At es Ramanuja) Knowledge is always experienced in such a form as ‘1 
RAGS Voie ; eee concept of selfless and objectless knowledge is as fictitious as a_ sky- 
Saat a Ts pesos Hae Brahman a substance or a nonsubstance? If It is a substance, 
It is an substratum of qualities, and therefore net indeterminate or differenceless, If It is 
devoid of qualities, like a jar at the moc of its production as the Nyaya-Vaisesika holds, 
then Brahman acquires qualities at some time, Pa an indeterminate entity cannot have qualities 
at any time. If the qualities of ele et are Pau to be imagined, then also It is not jndeter- 
minate, since It is related to imagination gnd since buddhi cannot imagine qualities without 
the material of nescience. If Brahman is nota substance, then It subsists in a substances 
like a quality or an action. Further, it will contradict the Sruti ‘He is founded in His 

greatness.’ If the indeterminate Brahman subsists in a substratum, It ceases to be 

nate. Hence It is neither a substance nor a nonsubstance. 


difference. 


inditerm!- 


Thus Brahman conceived @5 
existent or nonexistent, as different or nondifferent from false objects, 


as knowledge OF 
nonknowledge, and as a substance or anonsubstance, is contradicted. Hence It is not a? 
ontological reality. Further, the scriptural text ‘That thou art? does not Prove the identity of 
an individual soul with the differenceless Brahman. The word ‘that’ denotes the determinat¢ 
Brahman, and the word ‘thou’ denotes a determinate individua] se]f.9 
‘That resolved: JI shall become many’ the word ‘thay? 
the Lord, the cause of the world. Sarnkarites urge that 

interpreted in a derivative sense. The word ‘that? denotes Brahman limited by cosmic 
nescience or the Lord ; and the word ‘thou’ denotes Brahman limited by individual nescience 
Or an individual self. The limiting adjuncts should be discarded. Then the substratum of 
God and an individual self is identical, and this identity is not contradicted by any sublating 
knowledge. Sripati asserts that this interpretation of the text js wrong and farfetched for 
there are scriptural texts, which declare that Brahman is the impeller of al] individual souls 
and giver of four kinds of release to them, and Which prove that Brahman and ‘ ndividua! 
souls are determinate. Further, if Brahman is determinate and qualified, then the knowledge 
of the one can lead to the knowledge of all beings. If Brahman is indeterminate and diffe! 
enceless, the knowledge of the one will not lead to the knowledge of all beings. Satnkarites ™4Y 

argue that the intuition of Brahman acquired through meditation in an appropriate manner 


| : whatever is seen js destroy 
according to them. Brahman is seen through meditation, and therefore destroyed. a 
Sripati further as* 


nature of infinit© 
A pure soul is not different from Brahman 48 


Nor is a pure soul nondifferent from BrahmaD for 
nd omnipotent and an individual soul js endow 


: eu > ‘Brahman is the Lord of prakrti and individU4 
It may be objected that, if an individual sou] js like a ray of Brahman it cannot hav” 
> 


all im . : ‘ . : 
aie mediate experience of the latter. The Objection js groundless, because Goa-leanmbe 
uit SA Verret initiat; 
ed by an individual self purified by initiation by a competent teacher through His 


In the Scriptural text 
denotes the determinate Brahma”> 


the aforesaid sentence should bé 


produces the knowledge of all beings. This argument is wrong for 


Meditation js useless and cannot produce the knowledge of all entities. 
whether 4 pure soul which has intuited the Supreme Brahman of the 
knowledge is different or nondifferent from It, 
a ray of the sun is not different from it. 
the Srutj Says: ‘Brahman is omniscient a 


With limited knowledge and limited pow 
souls’. 


xT ie 


THE PHILOSOPHY OF VIRA SAIVISM 181 


grace. So there is no conflict between an individual soul being a ray of God and its intuition 
of Him, as a ray of light, a part of the sun, in the eyes cansee the sun. If an individual soul 
cannot have an immediate experience of God, the following scriptural texts will be false - 
‘The knower of Brahman becomes Brahman’ ; ‘This subtle Atman is to be known through 
the illumined mind’ ; ‘On knowing Siva an individual soul achieves peace’. Hence Brahman 
is not indeterminate and differenceless.1° 


CRITICISM OF ISVARA AS AN APPEARANCE (SAMKARA).—Some Sathkarites hold that God 
(Isvara) is a reflection of Brahman in cosmic nescience (maya), and that an individual selfis a 
reflection of Brahman in individual nescience (avidya). Sripati offers the following criticisms 
of this view. 1. Brahman is formless and colourless, and maya is ontologically unreal. So 
Brahman cannot be reflected in maya. If Brahman were reflected in maya, then the 
incorporeal and formless air would be reflected in water. 2. Brahman is all-pervading and 
exists in maya also. So the former cannot be reflected in the latter. Only the distant sun 
can be reflected in water in another place. The original and its reflection cannot coexist in 
the same locus. 3. Whena reflecting medium (e.g., water) is destroyed, a reflection (Eioen ma 
reflection of the sun) is destroyed. So when in the state of release cosmic nescience will be 
destroyed, God will be destroyed. To admit this is to accept the atheistic doctrine of the 
Buddhist. No one would make any effort to attain release, if God were a false destructible 
appearance. 

Some Samkarites hold that Ivara is a limitation of Brahman by cosmic nescience, 
which is His limiting adjunct. Sripati refutes this view on the following grounds, 1. When 
the limiting adjunct of maya will be destroyed by the knowledge of Brahman, God will be 
destroyed. But the destruction of God cannot be regarded as the Highest Good. The Sruti 
says: ‘God is the giver of release’. 2. Maya, according to Samkarites, is ontologically 
unreal. So Brahman cannot be limited by it. If maya is a false appearance, then God 
also is a false appearance. This view is unacceptable to Sripati who identifies God with the 


supreme Lord. 3. The Sruti ‘Aum or Om is Brahma, Visnu and Rudra’ implies that maya 


is energy of the supreme Lord. It is not ontologically unreal.!! God is the cause of the 


His being the cause of the world is not His essential characteristic but His inessential 
So creation, maintenance and dissolution belong to 


world. 


characteristic indicative of His nature. 
the world, and do not constitute the essential characteristic of God. He is identical with 


Brahman Who is determinate and qualified. 


CRITICISM OF SAMKARITE CONCEPTS OF JIVA.—Some Samkarites hold that an individual 
soulisa reflection of Brahman in individual nescience. Others hold that it is a reflection of 
Brahman in an internal organ, a product of individual nescience. Others hold that a jiva is 
Brahman limited by individual nescience or by an internal organ. Sripati refutes these views. 
1. The limiting adjunct cannot be gross because in that case a jiva would not be able te go to 


the other world after death of its body. Brahman is declared by the Sruti to reside in the 


heart of a person. So Brahman cannot be reflected in the internal organ of a person. An 


original and its reflection cannot coexist in the same locus. 2. If a jiva is a reflection, it is 
false and incapable of doing a successful action. If it is false, the Sruti ‘Brahman exists in a 
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jiva as its Inner Controller’ is contradicted. 3. In the state of release Lhasa "ar agate 
destroyed, and so a jiva reflected in it is destroyed. So release or destruction of an indi : 

self cannot be the Highest Good of a person. 4. No person would make any effort to bring 
about the destruction of his individual self. All would endeavour to achieve earthly 
happiness, and none would seek for renunciation of desires for earthly eu) ent Nene 
would act upon Vedic injunctions and prohibitions because they are false. 5. Ifa jivaisa 
limitation of Brahman by individual nescience or by an internal organ, it will be destroyed 
at the time of release when its limiting adjunct will be destroyed by the knowledge of 
Brahman. But the destruction of an individual self cannot be pursued as the Highest Good. 
6. If a jiva is a limitation of Brahman by an internal organ, which is 
well be regarded as a limitation 
cloth. 7. A spurious text says : 


insentient, it may as 
of Brahman by any other insentient thing, like a jar ora 
‘Brahman creates an individual self and God being reflected 
in maya’. So Samkarites argue that they are imaginary appearances. ‘This text 1s 
overridden by the superior text : ‘Brahman is the omniscient and omnipotent Lord, and 
a jiva is endowed with ignorance and impotence’. This text emphatically asserts the 
ontological reality of God and an individual] self.42 
CRITICISM OF THE PASUPATA VIEW. 
cause of the world because He is 
material cause of the world as differ 
forms, or as formless. 


—An opponent argues that God is not the material 
devoid of qualities, Sripati asks whether He is not the 
ent from it or as its 
The first alternative is not tena 
efficient cause is without any condition or external 
jar, and a weaver cannot Produce a cloth. The 


God were different from the world, He would be li 
substratum. The tk 


Inner Controller, or as invested with 
ble since He is all-pervading. If an 
material, then a potter cannot produce a 
second alternative also is not tenable. If 
mited like a jar, and be a content ina 


nable, since Brahman being invested with 
ceived of as partless 


ird alternative also is not te 


} ' - 
forms would consist of parts and would not be con and incorporeal like 


dy. Nor is the fourth alternative tenable, 


material cause of the world, it also would be of the nature of existence, 


If the world were not Produced, it would not be of the nature of tran 


Pain, and would not be modifiable like earth and the like. 
prakrti the efficient cause, or the m 


efficient cause of the world for 


Further, is the Brahman or 
aterial cause, of the world, or both ? Brahman is not the 


the Sruti says: ‘All are indeed Brahman’. An efficient 
Cause (e.g... a potter) requires external material (e.g., clay 


Nor is God the efficient cause of the world for the Sru 
out a second’. Nor is He both the efficient cause and material cause of the world, since 
they are of contradictory nature like light and darkness. Prakrti cannot be the efficient cause 
of the world, since it js unconscious. Nor can it be both the material Cause and efficient 
Cause of the world, since they are of contradictory nature, If Brahman be the material cause 
Helecp lk is the materia] cause of curd, then He cannot be of the nature of bliss. If 

~ is the material cause of the world as gold is the material cause n He 
becomes modifiable. If the world be band to be dibhieackiucen aS ian Pa to 

ation an 


) to produce an effect (e.g., a jar). 
tisays: ‘Brahman is one and with- 
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emerge as a false appearance like an illusory appearance of a ser 
horn also would emerge as an illusory appearance. 
produced by Brahman or Prakrti. 

Sripati holds that Brahman, the substratum of all, of then 


pent in a rope, then a hare’s 
Hence the empirical world Cannot be 


ature of being, know 
called supreme Siva, is the 


Though He is Partless, 
efficient cause of the world without any external material. 


consciousness, which is the substratum of the world. 
3 


ledge 
and bliss, dwelling in six esoteric centres of the human body, Ganice 
He is the 
He has the natural Power of 


He has the supreme Power of bliss, He 
produces the world without any external material. Though He is Partless, yet He can 


produce the world even as the partless air can shake a tree, or as a partless individual self 
can produce dream-cognitions. The corporeal sun can create incorporeal time. The 
omnipotent Brahman, Who oo do what is inconceivable, can cerlainly produce the world. 
There is no flaw in the doctrine that Brahman assumes An suPramnndane AUSDPICioUs form 
of Siva, produces incorporeal and corporeal elements and their modifications for the benefit ists 
His devotees out of His grace. All things of he vend a Sas Maintained ang 
dissolved in Him, as the waves are created, maintained, and dissolved in ac Ocean; and ate 
of the nature of Him. God’s power is the materia] cause of oc world eige IS a part of Him. 
He is the cause of all worlds which are His parts. The Sruti ‘From Whom all Creat 
born’ shows that Brahman is the efficient cause of the world. The Sruti «ty Whom the 
creatures are dissolved’ shows that Brahman is ale material cause of the world. He is bon 
the efficient cause and material Gauss of the world. He is not only the etlicient cause nor 
only the material cause. he material cause and the efficient cause are different from each 


e 
‘et Brahman can be both the efficient cause and materia] - 
other in their nature. Yet 4USe of the 


of the creation, maintenance and dissolution of the world. 
>] 


ld b it is a partof Him. The entire Brahman is not modified into 
world because ; 
lityless before creation. Then He resolved to create the world. He ips 
Was quali e : | r 
t q t Hn unfolding His power. Sripati rejects the view of the Pasupata that Gog 2. ce 
Oo create it by | 
the efficient cause of the world. 


HE WORLD I§ REAL.—A Samkarite holds that the world is false attribution 
THE ZAL. 


and, 
‘bution is false ascription of a qualit 

me earance. Attribution is 

quently, a false app 


y of an ent 


Ve sty t the first for the illusion of a serpent in a rope is Produced by 
self. Is no 


f serpent. A Sathkarite does not admit the reality of the world 
impression of a rea 


Conse. 
ity to 
° not- 
the residual] 


. lace outside Him. Nor jg attribut; 
Or and the reality of any p ution ae 
distinct from. Brahman, 


5 e Brahman would be false. If atrmipuron as “scription Of self to 
SESS Meio ne ae would be false and become insentient Nise the world’ , If Attribution be 
now selt agen (ite . series of prior attributions, then it involves Infinite Egress. What 
due toa beginning ice cannot be attributed to it. Uence the Perceived world Cannot b 
is perceived in an entity “"tributeg to : 
. ion of a serpent cannot be accounted re Further, Bra an ~; 
serpent, and so the illus rigin. So Brahman cannot be attributed to the world, sid 
end ate Poe He oh fat ‘From Whom the creatures are born’, wy; 1des 
it would contradict 


f the world be false “SSerts 
of the world and prior toit. If the ecause it , 
Brahman is the cause 


ipti -self to self or false ascrj 
is either false ascription of not-se 
another entity. It is eithe IY 


b he Self or Brahman. The character of a serpent cannot be 
attributed to the Se 


5 
that 
SC€n or 
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. wn in 
known, then Brahman also is false because He is known. If He is said ape ona 
order to avoid this difficulty, then persons SEIN TENG any ES DeMence fe be ea ee “2 
it will contradict the Samkarite view that an individual Sau aS proved y ae If Beahioon 
which it is an object, and for which it is an object pu mmediate Ss en arite admits 

ce. But a Samkarite admi 
is not known, He cannot be an object of SIRE experience. | wicca 
Brahman to be directly experienced. A Samkarite argues that Brabman is — | J ig 
‘I’-consciousness, but that an individual self is an object of ‘I’-consciousness. This ae int 
is not valid because he does not admit any difference between them from Jee ontolagica we. 
of view. If Brahman be not admitted to be knowable from the pragmatic ee. 
false world-appearance would be without any substratum.!6 Hence the world is not a fal 
appearance due to attribution. Za wistancemon 
Sripati further asks whether falsity of the world-appearance is its nonex ee 
indefinability or liability to contradiction. It is not nonexistence since then the Vedas wo {Oo 
not be authoritative being ponexistent. Nor is falsity indefinabilily, since it would lead 
: ; : AK ' ie be afirmed or 
complete silence about the world. If the world js indefinable, nothing can | tees 
denied of it. Nor is falsity liability to contradiction. Liability to contradiction 1s ¢1 s 
being a counterentity of negation at all times or being contradicted by valid knowledge. ni 
is not the first, since the world-appearance fulfils our practical purposes and gives scons a 
our actions. It is beginningless, and its existence in the past cannot be denied. Its mee 
at present cannot be denied, for it produces our pleasures and sufferings at present. — 
existence in future cannot be denied, since it exists in God in a subtle state ae 
dissolution. Nor is falsity liability to contradiction by valid knowledge, since the wise jl 
have acquired the knowledge of Brahman continue to experience the world. ae : 
subject to hunger and thirst and appease them by eating and drinking, So their know Slay 
of difference is not destroyed. Hence the world-appearance is not false either in the aie 
that it is nonexistent or in the sense that it is indefinable or in the sense that it is ae to 
the knowledge of Brahman. The doctrine of the wor] r 


. ti ce 
d being a false appearal 
nescience is not found in the Upanisads. 


Brahman being the material cause of the wee 
Cannot be a false appearance since it is in the nature of Him. The world is not differen! an 
Him. It is the untoldment of His power,!7 

if the world is said to be His m 


never speak of the world as pr 
regarding the falsity of the w 


2 ; : , iclan; 
Even if God is said to be like a dna nisads 
. . tad . © a } 
agical creation, He is admitted to be its cause. The VP 


-3nas 
‘oduced by maya or avidya. The statements iD th 


d 
; Delude 
orld due to maya or avidya are certainly delusiv¢: 


old 
i hole W i 
Persons speak of the world as unreal, unfounded, and Godless. But in truth, they This 1s 
is full of God, and this truth is realised when right knowledge dawns upon the ™™ Wer view 
the true view in accord w 


ith the Upanisadas and should be entertained, and avy " 
ssness of the world should be rejected, 18 

ue that the world appearance is false for 
man is known or unknown. 


about the falsity and Godle 
The Sarhkarites arg 
Sripati asks whether Brah 
the world appearance. 
in His existence. 
nescience cannot b 
of Brahman alone. 


yn. 
itmis. seen OF wre 
If He is known, He must be false, lief 
If He is not known, we cannot speak of Him and act upon he bets 
He can be proved by knowledge alone. If Brahman js not know”: 
€ destroyed. Nescience of Brahman can be destroyed by the knowledge 
So what is seen or known is not reality as distinguished from the world 
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appearance which has a pragmatic reality. If contradictedness consists in being contradicted 
by the knowledge of Brahman alone, and not by the knowledge of any other entity, then a 
first knowledge contradicted by a second knowledge cannot be said to be contradicted, and 
all other cases of contradiction would cease to be so. If what is not contradicted in three or 
four successive moments is considered to have a pragmatic reality, then a common illusion 
(e.g., illusion of a circle when a fire-brand is whirled around) would have pragmatic reality 
for it continues for a long time. The Samkarites hold that the manifold world appearance 
has only pragmatic reality. but no ontological reality,!9 Sripati asks about the nature 
of pragmatic reality. If it is knowability through pragmatic action, then Brahman also has 
pragmatic reality for He is known through pragmatic action in the form of instruction in the 
scriptural texts regarding His nature. Otherwise, a teacher cannot teach a pupil the nature 
of Brahman and a pupil cannot learn it from a teacher. The Samkarites may argue that 
Brahman is not an object of pragmatic action, since It is indeterminate and differenceless. 
Sripati refutes the argument by observing that Brahman is not indeterminate and difference- 
less and that the Upanisads do not assert that Brahman is differenceless. Nor is pragmatic 
reality knowability through contradicted practical action, for it would apply to Brahman 
also. All practical actions are contradicted by the knowledge of Brahinan because they are 
included in the world appearance. If what is contradicted be considered to be a pragmatic 
reality, then a common illusion (e.g., illusion of silver in a shell) would have pragmatic 
reality. But the Samkarites regard it as an illusory reality. 

Sripati avers that the falsity of the world is not taught by the Upanisads. What is the 
falsity of the world ? It is either being contradicted by the knowledge of Brahman or being 
nonexistent in the past, the present, and the future. Sripati asserts that the world is not 
contradicted by the knowledge of Brahinan. The Sruti ‘All this is indeed Brahman’ asserts 
that all things of the world are of the nature of Brahman. The cognitions of different objects 
are not contradicted by the knowledge of Brahman, but they are eclipsed by the knowledge 
of them as of the nature of Brahman. The integral knowledge of all objects as of the nature 
of Brahman stops the knowledge of them as diverse and possessed of distinctive qualities. 
But the diverse objects are not sublated by the knowledge of Brahman. The world cannot be 
negated by the knowledge of Brahman because it is of the nature of Brahman. Hence the 
falsity of the world is irrational.2° If the world is false, the knowledge of Brahman cannot 
lead to the knowledge of all. Janaka and others, who attained embodied release, lived like 
common people. Their knowledge of Brahman did not negate the world. To state that the 
world is. a false appearance due to cosmic nescience (maya) or individual nescience (avidy a) 
is to delude others. The ‘Bhagavad Gita’ says, ‘‘The atheists say that the world is false and 
without any foundation”’.. In fact, the world is true and founded in the Lord. Nor is the 
falsity of the world being negated in the past, the present, and the future. The Upanisads 
assert that the world is beginningless. It may be objected that the world was nonexistent 
before its creation since the Sruti says: ‘This was nonexistent before. Then it became 
existent’. ‘lo this objection Sripati replies that ‘nonexistence’ of the world before means its 
existence in a subtle state because gross things did not exist at the time, “From nonexistence 
existence was born’. Here existence means existence of gross things. If nonexistence meant 


HIP—24 She 





absolute nonexistence, then a sky-flower would be the cause of the world. ‘Existence alone 
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existed before’’. 


Here ‘existence’ means differenceless existence because the word before, ' 
occurs in the text. There is the Sruti ‘‘One Brahman alone without a second : Here ute 
word ‘one’ shows that Brahman was the cause of the world. The words ‘without a second 
show that Brahman was the material cause and efficient cause of the world. RAG CE the 
world is not false in the sense that it was nonexistent before its creation.2) Further, Sripati 
argues that the world is not false, like dream-cognitions, because it fulfils our practical see 
and because it is the field of our actions.22 Badarayana says, ‘‘The world is not nonexistent 
because it is perceived’’, “It is not false, like dreams, because of dissimilarity’’,23 Thus 


Badarayana asserts the reality of the world. Sripati argues that drea 
dream, and that they are not absolutely false, 
are partly due to the revival 
external objects, 
out to be true. 


ms are true during 
because they are created by God, because they 
of the residual impressions of the waking perceptions of real 
and because they sometimes foreshadow future good and evil, which turn 

Hence the world cannot be false like dreams. If it were false, there would : 
be the loss of earned merits and demerits and the acquisition of unearned merits and 

demerits.?4 | 


CRITICISM OF SAMKARITES’ CONCEPT OF ISVARA.—Samkara holds that 
reflection of the indeterminate and attributeless 
substratum—Brahman, 


this doctrine. 


God (ISvara), a 


Brahman in maya, which is different from its 


is the creator of the world. Sripati offers tl 
1. Sathkara admits that Brahman, 
Brahman cannot create. the world. Such 
hare’s horn, because It cannot be known by an 


cannot. be the substratum of Igvara, 
Sarnkara. 


1e following criticisms of . 
the substratum. of maya, is indeterminate. 


indeterminate Brahman. is unreal, like a 


y means of valid knowledge. 2. Brahman 


since He is a phenomenal appearance according to 
3. Brahman cannot be the substratum of souls and the world, because they also 
are false appearances according tohim. 4. He denies 


the reality of two conscious entities, 
and so admits that Brahman becomes ignorant, like a soul, and is not omniscient. So the 
me meaningless, 5. Tgvara, being a 


Hence 


Srutis declaring the omniscience of Brahman beco 


phenomenal appéarance, according to him, cannot reveal the Vedas, which are accepted by ~ 
him as the highest authority. Thus he contradicts himself. If the Vedas are valid, Isvara is 
an ontological reality.25 6, Perception is indeterminate and determinate, Determinate 
perception apprehends an object with its genus, quality, action, name and the like. 
Indeterminate Perception apprehends an object endued with some quality, 
apprehend an object devoid of all qualities. (Cp. Ramanuja). 


Inference is based on perception, 
Testimony is 


and cannot 
An entirely unqualified object 


and so cannot apprehend an 
knowledge derived from the Statement of a reliable person 


Words can express determinate objects alone qualified by some qualities. 
-called indeterminate and unqualified Brahman is unknowable, and therefore 


Brahman 1s determinate and qualified:and identical with Igvara, Who is not a 
phenomenal appearance, and is the creator of the world. The world js real, 


Power. God as transcendent is the efficient Cause, and as immanent, is the 
of the world. Creation is real, and not apparent, as Samkara holds. 
world as a real expression of a part of God’s power. Power is nondifferent 


can never be perceived. 
unqualified object. 
through words, 
Hence the so 
unrea],26 


4 part of God’s 
fe material cause, 
Sripati regards the 
from the Powerful 
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beings, for they form an inseparable unity. (Cp.Somananda). Divine power is nondifferent 
from God. The world, being a part of divine power, is nondifferent from God. Non- 
‘difference of an earthen pot from earth—its cause—must be admitted.27. So Sripati advocates 
satkaryavada, like Ramanuja, and rejects Samkara’s Vivartavada, which regards an effect 
as a false appearance of its cause which is real, like the illusion of a serpent in a rope; and 
which regards the world as a false appearance of the indeterminate and unqualified Brah 
He rejects Madhva’s doctrine of difference of the world from God, and Ramanuyja’s doctrine 
of God and the world as related to each other as a soul and its body. He holds that the 
world is nondifferent from God, being the expression of His power, but that God is not 
identical with the world because He is transcendent of it. He is both transcendent of; and 


man. 


immanent in, it. 


REFUTATION OF CARVAKA MATERIALISM AND MIMAMSAKA ATHEISM.—The Carvaka puts 
forward the following arguments for materialism. There is no Brahman since He is "ot 
perceived through the sense-organs. Future life does not exist for no departed person returns 
from the next world and informs anybody of its existence. All material things are produced 
by the conglomeration of the four material elements—earth, water, fire and air. Life springs 
out of nonliving matter as beetles spring from cowdung. All unconscious things and 
conscious beings are produced from the material elements by their ageregation and destroyed: 
by their disjunction and disintegration. A living being is not different from other material 
things. Life and consciousness spring from the aggregation of the material elements as red 
colour springs from the combination of turmeric, lime and honey. A soul is nothing but a 
body attended with consciousness which is a product of matter. The Mimamsaka admits the 
reality of individual souls in addition to material elements, of future life and transmigration, 
and of Apiirva which regulates the fruition of merits and demerits and the distribution of 
rewards and punishments in accordance with them. He does not believe in the existence of 
God as the regulator of happiness and misery among the souls according to their merits and 
demerits. Hence enquiry into Brahman is not possible. 
Sripati refutes these views. Enquiry into Brahman should not be entered upon because 
‘ts end is absent or doubtful. If it is doubtful, either Brahman is doubtful or an individual 
soul is doubtful. Brahman is not doubtful for the Sruti says: ‘Brahman is truth, knowledge, 
and infinite”. Thus Brahman, the supreme Lord, is undoubted. Nor is an individual soul 
doubtful, because it is known by ‘I’-consciousness, and because the Sruti says : ‘The Lord 
and an individual soul are eternal ; the former is omniscient and omnipotent while the latter 
is ignorant and impotent’’?. So an individual soul is known by ‘I?-consciousness and from 
scriptural testimony. Brahman is known by perception, inference and scriptural testimony.?® 
‘s existence is known by perception in an indirect manner. Tho ich in we: | 
ie sea talents, etc:, are found to be unsuccessful in achieving Reale aa ee a 
are lacking in them are found to achieve inconceivable ends. So God's favour 1S an 
indispensable condition of success. Gotama gives this argument for the existence of God. 
It is a popular argument.” Chariots, mansions, towers, ramparts and the like are built by 
intelligent persons. Similarly, ether and other insentient elements and sentient beings are 
produced by the supreme Lord. This is thought by the wise. It is unreasonable to hold 
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that all insentient things and sentient beings are produced by the fortuitous Sombra ion of 
he four material elements—earth, water, fire and air.30 Beasts, birds and eibes Pg ee are 
not found to be produced by the four material elements.. The distinctive qualities of beasts, 
men and the like are not found in the same kind of body. Life is hidden-in cowdung, etc., 
so that beetles spring from them. Life cannot spring from nonliving matter. Unrotelligent 
Apurva- cannot give the ‘fruits of actions done by persons according to their merits ane 
demerits. God, the Lord of the Law of Karma, can award them enjoyments and sufferings 
in accordance with their merits and demerits. - So the atheistic. doctrine of the Mimdainsaka 
is not reasonable. Unintelligent prakrti also cannot produce the world. So the atheistic 
Samkhya doctrine is refuted. Insentient atoms of earth, water, fire and air cannot produce 
the world. So the atheistic Vaisesika doctrine also is refuted .3! 


GOD AND INDIVIDUAL SELF.—The Sruti about two beautiful birds expresses. difference 
between a selfand God. The Sruti about the identity of a self with God expresses identily 
between them, So both difference and identity between them should be admitted. The 
souls are parts of God, and nothing but His parts.32. Some expcnents of the Vedas hold that 
in the state-of release a soul achieving similarity to Him js dependent on Him. Sripati does 
not accept this view. According to him, in the state of beondage a soul is an accessory of God 
Who is the principal, but in the state of release 1ts dependnce on God, which is the cause of 
its fear, is inadmissible. The Sruti speaks of a released soul as identical with God. There 
is no contradiction between difference and identity between a soul] and: God. The Sruti 
admits both difference and identity between them, which Sripati regards as the highest 
authority.® He asserts that his view of difference and identity between a soul and God 1s 
Supported by scripture, reason, and experience. The doctrines of nondualism or monism 
and qualified) monism cannot reconcile the relevant scriptural texts adequately, They 
consider some texts to be principal and others to be subsidiary and unimportant, |The 
Naiyayikas, Madhva and others advocate the doctrine of difference, and Cannot reconcile all 
scriptural texts. So their views are unreasonable and indefensible, 

The Sruti says, ‘‘All creatures are one quarter of God’, So individu 


al souls are parts 
of God. The ‘Bhagavad Giia says, ‘‘Souls are eternal parts of God’’, 


An individual soul is 
a part of God, as a ray of light is a:part of a luminous thing,®4 as a white cow 


genus of cow. A partis a qualification of a qualified object 3 a qualification: is a part ofa 
qualified object; which is a whole. Though the former ‘is a part of the: latter, there is 
difference in>their nature. A ray of light is different from a:-luminous thing, Simi] 
individual soul is different from God. Yet it is nondifferent from God, because 
exist separately from Him. A soul as.a qualification always exists as dependent upon God 
Who is the principal. The Srutis expressing identity ofa soul with God Show that He is its 
Inner Controller. - The Smrti also says, ‘‘God is not affected by the joys and griefs of.an 
individual soul, which are the fruits: of its actions”. Parasara asserts that. an individual soul 
1S a part of God, as a ray of light isa part of a luminous thing, or as a power 
powerful entity. God is superior to an individual soul in that He 

demerits and neither bound nor released, while it acquires merits an 
and released. So God is not affected by its happiness and miséry.35 


arly, an 
it cannot 


is devoid Of merits and 
d demerils, 4nd is bound 


is a part of the: 


is a part of a 
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Although all individual souls are equally parts of God, yet some of them are pure and 
others are impure in connection with their bodies, as although all kinds of fire are equally 
parts of fire, yet fire in cremation grounds is impure and sacrificial fire in a Srotriya’s house 
is pure.. I'hus Brahmanas, Ksatriyas, Vaisyas, and Sudras possess different degrees of purity 
and impurity. Although individual souls are equally parts of God, yet they are atomic, 
different, and endowed with different bodies, and, consequently, do not share the experiences 
of one another. The souls released in embodied life, which have acquired the knowledge 
of God, being atomic and different from the other souls due to their being limited by their 
bodies till they attain disembodied release, do not share the experiences of the other souls. 
The bound souls’ experiences of joys and sorrows are not intermixed with one another because 
of their atomic dimensions, difference, and being endowed with different bodies, although 
they experience the fruits of their actions due to the ripening of their merits and demerits 
which have begun to bear fruits. The released souls are pure because of their knowledge 
of God while the bound souls are iinpure and bound to embodied life and affected by plea- 
sures and pains because of their ignorance of God.%6 

There are three kinds of individual souls. The bound souls are called ‘pasu’, have false 
conceit of ‘I’ in all actions, are not initiated by a competent teacher into a mantra of Siva, 
and are devoid of devotion to Him. Pure suuls are endowed with the qualities of sense- 
control, mind-contro], endurance, detachment, desire for release, devotion, and servitude to 
God, and initiated into a mantra of Siva. The released souls are those whose mental modes 
are merged in Siva. They are released in embodied life if they are entirely free of love and 
hate, and independent of the bodily experience of pleasure and pain. They transcend bodily 
life despite their being shackled with bodies. If they are affected by the frailties of their 
bodies, they have not attained disembodied release. ‘Those souls have attained disembodied 
release, which are disembodied in their embodied life.8? They have realised their disem- 
bodied souls. 

There are four kinds of liberation, viz:, residence in the abode of God, proximity to 
Him, community in nature with Him, and merging in Him. They are attained through 
sense-control, mind-control, endurance, abstention from sentient pleasure, detachment, desire 
for release, faith, devotion, servitude to God, meditation, and trance.38 

An individual.soul is a part of God, since the Sruti speaks of it as both different from, 
and identical with, God: It speaks of God as creator, controller, omniscient, independent, 
pure, endowed with auspicious qualities, and the Lord, and of an individual soul as created, 
controlled, ignorant, dependent, impure, endowed with inauspicious qualities, and a 
servant.3? It also speaks of identity between them as shown above, and of God’s pervading 
So its being a part of God must be admitted. Its being created, 

and maintained by Him, being contained in Him, being accessory to 


an ivdividual soul. 


controlled, manifested, 
Him, worshipping Him, acquiring wealth, happiness, virtue, and release, and experiencing the 


fruits of its actions through His grace, shows its difference fran and dependence upon, Him. 

Otherwise, it cannot be established, since it cannot be perceived. Nor can a soul’s identity 
with God of the nature of infinite, pure consciousness be proved by any other pramana. The 
Sruti speaks of God’s desire to become many, creating the elements and the world composed 
of them, entering into it as individual souls, and making it full of diverse objects. Thus souls 
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perceive manifold objects, and experience happiness and misery because of the immanence of 
God in them as their Inner Controller, Who binds them to embodied life and releases them 
from bondage. So creation, bendage, and release are not false. A soul is not Brahman 
limited by a limiting adjunct, viz., nescience, since the Sruti speaks of its being controlled by 
God. Hence a soul should be admitted to be a part of God in order to reconcile difference 
and identity between them asserted by the Sruti.49 The Smrti also says, ‘God is real; the 
world is real; and individual souls are real by nature”, Hence those who believe in the 
Vedas should admit that an individual soul is a part of God, being both different from, and 
identical with, Him in order to reconcile the ‘difference’-texts with the ‘identity’-texts, 
which are equally authoritative. 

- This is Sripati Pandita’s view. Some hold that the Srutis expressing difference between 
ne individual self and God either express conditional difference or attributed difference. 
Sripati urges that they cannot express conditional difference because if a soul be naturally 
nondifferent from God, it cannot worship God. Granting that a soul, though naturally 
identical with God, can worship Him, does God know the soul or not? If He does not 
know it, He ceases to be omniscient and becomes insentient. If He knows i sais Ge 
misery as His own misery since He is identical with it, and enya ite of 
omission and commission. Nor do the Srutis expressing difference express attributed 
difference between a soul and God due to nescience. Does nescience exist in a soul or in 
rl ceo etc uta tae seat a neice, Bene in tt ee 
of the nature of self-luminous knowledge. He cannot be Te steal =f Nai ane = h: 
the world through nescience. It cannot be ar ued the . es. aa oe mak 
nescience, since the so-called veiling also is 1 PRONE ethene . sath 
self-manifestation is His nature, and, if His manifestation is : 7 ‘ eon leetelons : 6 a 
destroyed,—which is impossible. So His manifestation lester per te a ripe ‘a 
Therefore there is a natural difference between a soula Cay i ani wy hae ee 
identity with God through His grace, even as co : od.# A conscious ay attains 

42 Sie Pper becomes gold through the influence of 
an elixir.4? There are some Srutis which express identity of a sou] wit ulGldame eee Mane 
pene which express natural difference between them also. Badarayana ie ee the 
Desi Termaybe abe ty Non en hn. paw th 
contradictory to each other, that ‘neal a cn Ser Eee ae a ate ee 

; nce cannot be terminated, and that therefore 
dealtied monism which reconciles difference with nondifference is me ens The souls are 
qualities of God Who is endowed with qualities, Srikantha has propounded qualified monism 
* sii TOL Gaga on the ‘Brahmasiitra’. To this objection Sripati rejoins that difference 
as ee one eyes ati andihat. the, Srut rthe: Smptss 
there is difference in waking state and dream. b eee sonelerence: a ead thot 
Similarly, there is difference in creation, and th : i 2 Se ‘ noueitlers nce “ acep lech. 
becomes God or Siva through His grace thton h i 2 PSSA essa en ; feagy 
were His body, as Ramanuia Horisceer ne evollon. at God were the soul and if a sou) 
unlimited and infinite, and : Wea Gc pivaines limited like a soul.44 But He is 
? part of His power is manifested in the world. He is devoid of a 
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body and sense-organs. So Ramanuja’s view is wrong. A soul discards its finitude, merits 
and demerits, and becomes identical with God, as rivers discard their names and forms and 
merge in an ocean. But a soul in bondage is not absolutely identical with God. Wood, 
stone, and iron are different from one another, although they are insentient and homogeneous 
in kind. Similarly, a soul and God are naturally different from each other, although they are 
conscious and homogeneous in kind. There are many Srutis which assert natural difference 
between a soul and God. ‘The self and God both are unborn and eternal ; God is omni- 
scient and omnipotent while the self has little knowledge and power’. ‘‘God possesses the 
power of maya, and creates the world with it; a soul is overcome by maya”. ‘The one 
Lord enters into mutable prakrti and immutable souls and controls them’. ‘He is the Lord 
of prakrti and souls’. ‘He is eternal among the eternal souls, one among many, and fulfils 
the desires of many souls”. If the souls were absolutely nondifferent from God, He would be 
tainted with their flaws. If they were absolutely different from Him, their difference would 
never be destroyed.45 Hence a soul is both different and nondifferent from God. 

The individual souls are real, many, eternal, and atomic. They are not illusory. They 
are of the nature of knowledge and knowers. They are active agents and experiencers of 
happiness and misery. They are not coextensive with one another and do not share the 
experiences of one another. The doctrines of unreality, and oneness of a soul, and of its identity 
with God are wrong.4® If souls be Brahman limited by nescience, they are really one despite 
the difference of their limited adjuncts, and therefore they experience the joys and miseries of 
one another.4?7 The souls cannot be reflections of Brahman in nescience or in internal organs 
produced by it, because the original and its reflection cannot exist in the same locus (e.g., the 
sun and its reflection in water), but a soul and Brahman are said to reside in the heart. The 
individual souls’ merits and demerits also, which are causes of their limiting adjuncts, depend 
upon Brahman, and, consequently, cannot prevent the intermixture of their experiences. If 
their merits and demerits or limiting adjuncts can limit the one, indivisible Brahman, then 
they destroy Its nature. Further, the souls being ubiquitous according to Advaitavada, 
they are present in all bodies, and, consequently, share the experiences of one another. 
Their merits and demerits cannot prevent the intermixture of their experiences. Hence the 
souls’ atomic dimension, multiplicity, and natural difference in different bodies must be 
admitted.48 If the Advaitist doctrines were true, there would be no distinction between 
some souls being possessed of love and others being possessed of hate. Desires are causes of 
love and hate. Merits and demerits are causes of desires. They cannot prevent the 
intermixture of souls’ experiences of one another. It may be objected that Brahman makes 
some souls do right actions and others do wrong actions according to the Sruti, that therefore 
their experiences of happiness and misery due to their merits and demerits are really God’s 
experiences, and that God urges the souls to do right actions in accordance with their merits 
and demerits, which are beginningiess. To these objections Sripati replies, that the sculs 
are not insentient like jars and the like, although they are not omniscient like God, that they 
are free agents of their voluntary actions, although they are dependent on and controlled by 
God, like the servants of a king dependent on him, and that therefore they must be the 
experiencers of the joys and sorrows, which are the fruits of their free actions in accordance 
with their merits and demerits. The Sruti unequivocally asserts that the souls have limited 
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dom of volition and action, and are bound, and endowed with bodies 
knowledge, limited sae 0 “4 undoubtedly advocates the souls’ limited freedom of agency. 
from beginningless time- ents, although they are controlled by God. Their free will] is 
They are conscious andes Pe, denial of their limited freedom contradicts the Sruti, and 
limited by the divine will. d experience. There is no contradiction among the Srutis which 
is repugnant to reason ae those which assert God’s controlling their actions, because souls 
Spices Sousa lkeetaBenyy nf God, and because parts are nondifferent from a whole.50 Though 
ise Rte ae God, He does not experience their joys and sorrows, because He 
eM a aR ao and because He does not perform their actions. The souls 
perform their actions with their limited piceg or, and must therefore SRE ee their fruits 
in accordance with their merits and demerits; although God controls their actions and impels 
themitolde right or wrong actions according to hei merits and ences They Cannot escape 
from the fruits of their merits and demerits acdured by Bera by their free actions in the 
past. God does not constrain them to do taht Be ON put impels them to do certain actions 
in order to wear off their merits and coments, which ac Innate predispositions -of their past 
free actions. They can undo their merits and demerits by their free actions. God controls 
their actions as their Inner Controller. Sripati is not a pantheist, and does not advocate 
God’s swamping human freedom in His ausluts freedom.51 ) : 
A liberated soul becomes supremely pannus Brahman, and shines in its own essential 
nature. Sripati holds that a soul that worships an image of Siva attains gradual liberation, 
aud that a soul that worships the formless Siva attains immediate release, and becomes 
otent, infinite 
A bound soul’s 
and so it is different from God 
and action are not limited by its 


at the time, and so it becomes identical with 
Him. Its natural nescience is destroyed by its knowledge of God, and So it attains identity 


with Him.52 Ifa soul were essentially identical with Him, its attainment of essential identity 
could not be its highest good, since it is already attained. A soul that meditates on Sivatattva 
as formless, ubiquitous, supreme light of consciousness in the heart-ether des 
body, and attains identity-with Him in embodied life, 

Although a soul and God are possessed of contradictor 
a soul can destroy its three kinds of impurities, become p 
Difference and identity of a souland God are clearly as 
different from God, but a liberated soul is identical with 
different from, and identical with, Him, like a river merged in an ocean.53 

does not entirely lose its identity in an.ocean, though it loses its distinctive ch 
released soul does not entirely lose its identity in God, though 
exists as inseparable from Him. The Sruti says, 


and attains supreme equality with God” ; 
God” 


identical with Him, A soul attaining final release becomes omniscient, omnip 
being, knowledge and bliss, and identical with eternally pure and free Siva. 
knowledge and action are limited by its merits and demerits, 
in the state of bondage. Buta liberated soul’s knowledge 
merits and demerits, because they are destroyed 


troys its subtle 
Stipati believes in embodied release- 
y attributes from beginningless time, 
ure, and become identica] with God: 
serted by the Sruti. A bound soul is 
Him in nature, and remains as both 


Just as a river 
aracters, so” 4 
it loses its limitations, and 
“A released soul becomes stainless and pure; 


cA released soul enjoys all Objects of desire with 
- Hence such difference as exists in the stat 


be admitted jn the state of release.®4 
and indistinguishabl y from God issu 


€ of bondage between a soul and God cannot 
In disembodied release a sou)’ 


S €xisling inseparably 
pported by the Sruti. Sripati 


advocates identity of 4 
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soul with God in disembodied release but maintains that it does not lose its integrity in Him. 
Kaundinya also, a Pasupata Saiva, regards sayujya as intimate union of a soul with God with- 
out losing its identity in Him.55 Sripati asserts that Vira Saivism advocates the doctrine of 
difference and identity between a soul and God, which is in conformity with the Vedas and 
the Upanisads, and which is the view of Badarayana.56 


AN INDIVIDUAL SOUL.—An individual soul] is atomic, for the Srutis dec] 


are it to depart from 
its body, move to other spheres of existence, and return.5? 


Movement is movement to heaven 
to enjoy happiness and to hell to suffer pain. Return is return to the earth after ex 


enjoyment of happiness in heaven, and of misery in hell. Soa soul is atomic. If it were 
ubiquitous, it would not be capable of movement, and be dissociated from its body. God is 
ubiquitous, but a self is atomic. The Sruti says, ‘This Self is great and unborn”, Sripati 
avers that it refers to the Supreme Self or God. The Sruti Says unambiguously, ‘‘This self is 
atomic and knowable through the illumined manas’”’?; ‘The self is minute like the hundredth 
part of a hair’’. Sripati avers that these texts declare an individual soul to be atomic.58 
The Sruti says, ‘As rivers flow into an ocean and lose their names and forms in it, so a self, 
that has acquired the saving knowledge, is divested ot its eves and forms and attains to 
the Supreme Self.” A selfis the attainer, and God is to ae attained: ibe the former Rwczc 
ubiquitous, 1t could never attain to the latter, Dike ubiquitous entity cannot avian to 
another ubiquitous entity. Further, ifa SAL Ie ubiquitous, ae would not be aS Inner 
Controller. The atomic magnitude ofa self is not ohne to the limiting adjunct of the cern 
organ, since it is unborn and eternal, and since_it does not owe its existence to an Sa 
eal which is produced after creation. Hence its atomic magnitude is natural to it. 
Sripati regards a bound soul as atomic and a pe leased soul as ubiquitous.°9 
The self is of the nature of a knower.®° It is not unconscious, and so not produced: 
Only insentient entities are produced. Is the Sey of the nature of pnowledsc as the ean 
idealists, the Samkhya and Samkara SHEMINI Or, is it unconscious in HS real DEVENS * 
; onsciousness as an adventitious quality as the Nyaya and the Vaisesika maintain } 
CAO PL . f the nature of a knower? Which of these views is rational and in conformity 
aaa a ti? Ifthe self were of the nature of consciousness, it being ubiquitous would 
pea iff where be conscious, and know objects, and its merits and demerits would be 
always an ee aha is not perceived in deep sleep, swoon, and the like. In waking 
useless. Butitsc f the soul is perceived, because the complement of its causes is present, 
silts Se aa and the like its knowledge is not perceived, because its causal conditions 
eS ane = ee knowledge is not an essential quality of a self. Nor is knowledge its 
oa Be he which it acquires in conjunction with the manas and the body, because 
BEM OG a cake ding to the Nyaya and the Vaisesika, and so always in conjunction with 
HE ase eg d Hence it is of the nature of knowledge and a knower ; it is neither 
the oe Te ra! cote but of the nature of knowledge and a knower.6! The 
Butte aul a ise fall AE inowledees an internal light, a person’ ; “‘Who can know 
Sruti says; sane 5 ‘‘This self is a seer, hearer, smeller, taster, thinker, doer, knowing person’’, 
the a er sek: essential quality of an individual self while bliss is the essential quality of 
Knowledg 
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. i times manifested as in waking state and 
1 i! hie --4?s being a knower 1s some g state < 
the Supreme Self.® A ji tases sleep and the like. A released soul has knowledge. 


so 1 ifested as 
SE CSE La d being a knower are not opposed to each other.® 


Hence a soul’s minuteness 4 : ‘ 
Sri i t reproduces Ramanuja’s argument in exactly the same language. Ifa jiva 
-Ooripati nex 


Be Una ed and of the nature of knowledge, it would either always have knowledge and 
e ubiquitous 


absen € knowledge, or it would always have either knowledge or absence of knowledge, 
ence oO n FY 


but it would not sometumes 


. foal e ; 1 
according to Sripati, 4 soul is atom Nae 
nditions. All souls being ubiquitous and, consequently, being 


their knowing at some times and their not knowing at other 
heir merits and demerits also.® 


have knowledge, and sometimes not have knowledge. But, 
and has knowledge when endowed with a body and has 


no knowledge in other co 
connected with all sense-orgaMs> 


times would not be regulated byt ; fee gp vy hase 
Is'the self an active agent OF inactive ? Sripati reproduces Ramanuja’s arguments in 


the same language. Some hold that the ods i Ingeve: that the insentient gunas—sattva, 
rajas, and tamaso-are active, and that their activity is attributed to the jiva. The ‘Bhagavad 
Gita’ says : . «Prakrti is the cause of activity of a pe in producing an effect” ; ‘*Al] actions 
are done by the gunas of prakrti”’ ; ©The jiva thinks Hcl to be an active agent, being 
deluded by egoism” ; «The self is the cause of experiencing pleasure and pain’’. Thus 
prakrti is active and the self is inacuve. | 
| Sripati refutes this view after Ramanuja. The self is an active agent, since the scriptu- 
ral injunctions and prohibitions are meaningful. It freely performs enjoined actions and 
abstains from commilting prohibited actions, acquires merits and demerits, and experiences 
pleasures and pains as their appropriate fruits. Ifthe self is not a free agent, the scriptural 
injunctions and prohibitions become meaningless. The scriptures produce the knowledge of 
right and wrong in the souls which are conscious, but they cannot produce it in prakrti, 
which is unconscious. They enlighten conscious souls and impel them to perform right 
actions and refrain from committing wrong actions, for they alone can experience their fruits. 
The gunas—sattva, rajas and tamas—are the causes of natural bodily actions alone, and not 
of voluntary actions which alone are moral orimmoral. The ‘Bhagavad Gi'a’ emphatically 
says: “The active self, the body, the sense-organs, various efforts, and daiva—merits and 
demerits—and divine will, are the causes of an action’. It does not deny the freedom and 
activity of the self.65 It can act in conjunction with insentient internal] aud exteinal organs. 
Its power of action is restricted in the absence of internal and external organs. .There is no 
contradiction in this view. The self cannot act at all times ; yet its activity 4s undeniable.® 
The Advaita view, that the self is of the nature of knowledge and Brahman, that the 
internal organ alone is active, and that the internal organ being active its activity is not found 
in deep sleep because it becomes inoperative at the time, is unreasonable. The soul’s power 
of action is not manifested in the absence of its body, sense-organs, manas, and vital forces 5 
yet its power of action cannot be denied, since the Sruti’ “Of the two beautiful birds in the 
Same tree, the one eats its sweet fruit while the other merely looks on’? ; becomes meaningless. 
Hence the view that the insentient internal organ is active is not reasonable.67 It may be 
argued that buddhi alone is active because it is not found to have the power of knowing itself 
and other entities in deep sleep because of its absence. This argument is wrong, Sripati 
urges, because a soul’s power is overcome by God’s insentient power of maya called ‘tamas’ 
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in deep sleep. Its power of knowing itself and other entities is eclipsed by the supreme 
Lord’s power of fettering it to bondage by contracting His power as the sun’s rays are 
eclipsed by a cloud, or as the consuming power of a fire is eclipsed by a lunar gem, mantras, 
etc., or as coldness of water 1s eclipsed by the sun or by a fire.68 So activity is an inherent 
attribute of the self with its other attributes. Further, if buddhi be active, the self cannot be 
the experiencer of the fruits of actions. If buddhi be active, it should be the experiencer 
of its actions. If it be the experiencer of its actions, there is no proof for the existence 
of the soul for the Samkhya.®° But he admits that the soul is an experiencer of the fruits of 
actions. So he should admit that the self is an active agent. In the world an active agent is 
found to act with the help of an instrument. If buddhi be an active agent, it should hace 
an instrument. But it is not found to have an instrument. So it is not active. If buddhi be 
active without an instrument, then the Samkhya admits that an entity without an instrument 
is active. So the self can be active without buddhi, which is jts instrument. Further, if 
buddhi be active, it should also meditate. Meditation is a means of liberation, according to 
the Samkhya, which is in the form “I am different from prakrti??. But buddhi is a 
modification of prakrti, and cannot meditate in the aforesaid manner. Trance, the result of 
meditation, is the state in which the self merges in the supreme Lord. It is a State of 
superecstasy beyond ignorance, knowledge, and the world of difference, in which the Lord is 
revealed to the self, in which the body, sense-organs, internal Organs, vital forces, and 
their functions cease, and which is replete with supreme bliss. In trance buddhi is modified 
into the form of the Lord.7° Buddhi cannot be the agent of trance. So the self is an active 
agent. If it is not an active agent, it cannot acquire merits and demerits, and cannot 
meditate and have trance. Then it cannot attain liberation, which is attainable through 
faith, devotion, meditation, and trance. Buddhi cannot attain Jiberation. If it attained 
liberation, the Srutis—‘‘That thou art’, and ‘*The knower of Brahman becomes Brahman” 
would be meaningless. Liberation is the state of the self’s becoming identical in nature with 
Brahman. In the state of liberation buddhi is destroyed because it is insentient. If buddhi 
attained liberation, self-destruction would become the nature of liberation.?7!1 The self acts 
with the sense-organs when it desires to do so, and it does not act, when it does not desire 
to do so, as a carpenter acts with an instrument when he desires to act, and he does not act 
when he does not desire to do so. If insentient buddhi were active, it would always be active, 
because it is devoid of any desire for enjoyment, which might regulate its action at times. 
So buddhi is not an active agent. Nor is prakrti active, since desire is an attribute of a 
conscious entity. The conscious self alone is active, like a Carpenter, and acts with its 
internal organs and external sense-organs in waking state when it desires to do so. It 
performs secular and scriptural actions, and experiences pleasures and pains. In deep sleep 
it experiences deep joy abiding in the Lord’s power of binding called ‘tamas’ because the 
body and sense-organs are inoperative at the time. So it is proved that a conscious individval 
self alone is active.?72 But the self’s activity is controlled by the will of God. It acts in 
accordance with its merits and demerits for experiencing their fruits in the form of happiness 
and misery. It is not conscious of its merits and demerits and cannot command their fruits 
despite its free activity. God alone is conscious of its merits and demerits, impels them to act 
accordingly, and associates its free actions with the fruits of its merits and demerits, Its 
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a ; ‘ons. If its actions were completely controlled by God, then 
Pypcutieinas: By ie ue Fo rohibitions would be meaningless. If an individual self can 
phelscmPLutal Heh g . i abstain from committing prohibited actions by its free will, 
perform enjoined actions 20 ‘ble for its voluntary actions. Hence it is free to perform 
then only is it morally respo?s! ee : je 
om: : d commit prohibited actions. But the Sruti declares Godto be all- 
ae as ie ‘de all beings, and their Supreme Self and Inner Controller. 
pervasive, both inside and outside a Mage : 
The ‘Bhagavad Gita’ says, ««God resides 1n one ee of all creatures, and impels them to 
Act? Itisian individualiself that acts, but its actions are controlled by God Who is different 
from it.73 It is impelled but not compelled by oe If it is not free to do right actions or 
wrong actions, the scriptural injunctions and EEC EALOTS become useless, and if its freedom 
of volition and action is not limited by God, its merits and demerits become useless. But 
both are necessary. Hence the self is free to will and act, and its freedom of volition and 
action is limited by God’s will. He favours those souls which are favourably disposed 
towards Him, and induces them to act for the attainment of Him. He punishes those souls 
which are hostile to Him, and incline them towards those actions, which cause them sentient 
pleasures, and which are unfavourable to the attainment of Him.74 , 

A soul experiences waking cognitions of external objects through the action of the 
external sense-organs ard the internal organs with the gross body. God associates it with a 
gross body and the sense-organs by His power of binding, and makes its perception of external 
objects possible. It experiences dream-cognitions through its subtle body produced by the 
manas vitiated by sleep. They are contradicted by. waking perceptions, which are not 
contradicted. Dreams are created by God, and so are true during dream state. The 
impressions of dreams persist in the waking state, and so dreams are remembered. Again, 
dreams also are due to the revival of the residual impressions of waking perceptions, Further, 
some dreams forecast future events, good or evil, which turn out to be true. So they are not 
absolutely false. A soul is not the creator of its dreams, because it cannot create the dreams 
which forebode its misfortune, and because it does not know its merits and demerits which 
are worn-out by the experience of joys and sorrows in the state of dream. So dreams 
are created by God in accordance with its merits and demerits for its experience of their 
fruits.75 

In dreamless sleep a soul experiences unconsciousness and a trace of bliss with its causal 
body of nescience.. In waking state and dream it has the conceit of ‘I’ in the body and the 
sense-organs while in dreamless sleep it has no such conceit because it becomes completely 
unconscious of them. In deep sleep it sleeps in the heart in a region (puritat) full of 
tamas, which is a collocation of sattva, rajas, and tamas, and which is a part of God’s power 
of consciousness, with its causal body.76 It has no experience of waking cognitions or dream- 
cognitions, but it is bound by God’s power of binding. Though it sleeps near the abode of 
God in the heart in deep sleep, it cannot experience Him, because it is fettered by His power 
of binding, and because it cannot know itself for the same reason. God creates deep sleep, 
by overcoming it endowed with a fragment of nescience with His power of cosmic nescience, 
and makes it experience a particle of His bliss in order to stop its waking cognitions and 


dream-cognitions and give it respite by making it enter a place near His abode in the heart. 
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Hence it does not experience God in deep sleep as a liberated soul does. Deep sleep is 
different from the state of release. A bound soul falls into deep sleep and awakes Be oh 
and remembers it. A released soul achieves liberation in the forms of residence in the abode 
of God, proximity to Him, and similarity of nature or form to Him, and becomes omniscient 
and omnipotent like Him. A bound soul, on the other hand, cannot have any knowledge, 
enjoyment and suffering in dreamless sleep because of the inactivity of the internal and 
external sense-organs, takes rest near God in the heart, and awakes again in order to 
experience the fruits of its merits and demerits.77 

Deep sleep is a state of unconsciousness like swoon. In this state there is no conceit 
of ‘I’? in the body and the sense-organs while in swoon such conceit does not completely 
vanish. Inswoon though there is no knowledge of external objects, there is the experience 
of internal pain, and therefore there is some conceit of ‘I’ inthe body and the sense-organs. 
Swoon is different from waking state, because there is no knowledge of external objects in it. 
It is different from dream, because there is no knowledge of interna] cognitions init. It is 
different from waking state, dream, and deep sleep, because it is caused by a blow and the 
It is different from death wherein there is the cessation of the relation of vita] forces 
In death the body is dead because vital forces cease to function while in 
God is the cause ofa soul’s waking state, dream, and dreamless 


like. 
with the body. 


swoon they operate feebly. 
sleep, and so its experience of these three states depends upon Him.?78 


BONDAGE AND LIBERATION.—Bondage consists in a soul’s false conceit of «I? and ‘mine? jin the 
manas, body, the sense-organs, and the vita] forces. Liberation consists in its attainment of 
the nature of God, which is the result of the destruction of His power of maya in the form 
of its bonds, due to the acquisition of the knowledge of itself and of Him in consequence of the 
ripening of its merits and demerits acquired in many births.79 God is the cause of a’soulcs 
bondage in that He veils its knowledge by His power of maya in the form of its bonds. 
He is the cause of its liberation in that He frees it from His power of maya in the form of its 
bonds, and manifests its knowledge of itself as a spiritand of God. A soul cannot bind or 
liberate itself. It cannot be released from bondage without the grace of God or descent of 
His power. There are different degrees of descent of His power. (Cp. Abhinavagupta). A 
competent spiritual teacher infuses God’s power into a disciple at the time of initiation. 
The inscrutable secrets of the nature of God, a soul, and its bonds are revealed to a person 
owing to the descent of His powerin him. An aspirant awakens the dormant divine power 
called serpent power (kundalini) in the muladhara at the bottom of the susumma in the: 
spinal cord, makes it ascend through it and pierce five centres,—svadhisthana, manipura,. 
anahata, visuddha, and ajnacakra, and unite with Siva in the sahasrara. Thus Sripati, 
an exponent of Vira Saivism, includes kundaliniyoga in spiritual discipline, like the 
Pratyabhijna school of Saivism. A soul can destroy its natural individuality by rigorous 
spiritual discipline, achieve identity with God, and be released.80 

Sripati distinguishes between embodied release and disembodied release. All souls, 
which have acquired the knowledge of God, donot necessarily achieve embodied release. 
Those souls, which meditate on God with a form, and which have a desire for unalloyed 
happiness in the abode of God, assume auspicious spiritual bodies, and attain liberation in 
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: ' gs ae proximity to Him, and similarity in nature or form 
the forms of residence 1n Hsia Bis acquired the virtues of sense-control, mind-control, 
to Him. Those souls which ‘ent pleasures; detachment, and a strong desire for emancipa- 
endurance, abstention from Eon a i grace, and which meditate on formless God in the 
tion, on which God bas ee at experience infinite bliss, and achieve embodied release. 
eats: AS mergecan Be aie ts and demerits, which have matured and begun to 
ney eat then ee: se their bodies fall off. They achieve disembodied release afier 
Rearucuntsyare Nie saga hose souls which go to the abode of God with spiritual bodies can 
death of their bodies. a el ditating on formless God. Those souls which worship 
achieve disembodied liberation by Me : . . 
God by performing their prescribed duis attain raven Those souls which pct? God 
invested with a form achieve liberation 1p the forms of salokya, samipya, and saripya as 
deseribeduabouerwith) celestialpboaies. Those souls which worship formless God achieve 
liberation: inthe form. of pmengence in Him. poke souls which have sis ae embodied 
release destroy their subtle bodies here on earth while they are alive, and acquire identity 
witht@od= Their.subtie bodiesiare destroyed because all their merits and demerits except 
those, which have begun to bear fruits in this hg are destroyed. When they are destroyed, 
their bodies perish, and they achieve disembodied release.®2 Thus Sripati recognizes gradual 
release and immediate release, embodied release and disembodied release, and four kinds of 
release : coresidence, proximity, similarity, and inseparable union, It should be noted that 
the intuitive knowledge of Brahman in the state of embodied release does not sublate the 
knowledge of the world, as Samkara wrongly holds. The world exists at the time, and is not 
negated by the knowledge of God. A soul that has achieved embodied release experiences 
the supreme bliss of God in the state of trance, and loses the knowledge of itself and the world 
because it is merged in Him and becomes free of all mental] modes. When it wakes from 
trance, it regains the knowledge of itself and the world. So the world is not a false 
appearance but real, and not sublated by the knowledge of Brahman 83 
Sripati credits Badarayana with the view that liberation is the attainment of the 
nature of God after the complete destruction of a soul’s natura] individuality and of the 
possibility of its rebirth.8¢ Satnkara rejects the use of works for the attainment of liberation. 
The ‘Pagupatastitra’ does not regard the performance of the Vedic works appropriate to 
one’s castes and Stages of life as necessary for the attainment of release. But S1ipati holds 
that the performance of the Vedic duties pertaining to one’s castes and spheres of life 
without any desire for fruits, and offered to God, though not necessary for the emergence of 
the knowledge of God, is conducive to the achievement of emancipation, since it purifies the 
mind, and since it is not repugnant to the emergence of the knowledge of God. It is an 
indirect means to release.85 All should perform prescribed duties till death without any 
desire for their fruits, inasmuch as they purify the mind. When the mind is purified, 
devotion to God arises, Undivided devotion produces the knowledge of God, which destroys 
nescience. So the performance of duties should not be given up at any stage of life. A 
yogin, who has acquired the knowledge of God, performs his obligatory and occasional 
duties, and who offers them to Him, is not affected by merits and demerits. He does not 
acquire these unseen potencies of actions, which produce happiness and misery. A yogin 
who has acquired the saving knowledge should perform actions for the good of mankind. 
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nee | Mae aioe any desire for fruits should never be discarded.86 The 
dies by wouks are consumed by the true knowledge of G 
pat admits that all duties,—prudential duties: for the acquisition of a i . ae 
obligatory duties, and occasional duties,—duly performed and offered j LN liga 
bring about the intuitive knowledge of God.8? The householder cata re se ciate 
obligatory and occasional] duties, for they are accessory to the ac eae: bral Sn A abnaues 
knowledge of God, and, conseqently, to the attainment of release. The aan Fs Pinkie 
retired to forests, and the monks should perform their specific duties in abies t j Beers 
release.88 AJ] persons in different stages of life should cultivate the virtues of ser vane 
mind-control, endurance, abstention from sense-pleasures, discrimination of Ee Gee 
the noneternal, detachment and a strong desire for emancipation, for they are eae Huth 
means to the attainment of it, and directly generate the intuitive knowledge of eat itat, 
contrary desires and their potencies are exterminated by meditation on God throu b FIs 
grace when the mind is purified by the performance of the prescribed duties at th 
cultivation of the inner virtues, which are accessory to the knowledge of Him.89 All Melee 
should be performed by those who have acquired the true knowledge of God and | by | 


duties 
The performance of works and the knowledge of God 


those who have not yet acquired it.% 


both are the prerequisites for the attainm 
and all persons in diffsrent stages of life should resort to the combination of works and 
| and . 


All should perform their specific duties, worship God, concentrate their minds: 
bow to Him, hear of Him, and chant His name and glory with — 
devotion throughout their lives. Hearing and reflection do not completely ne: the 
conceit of a caste and a stage of life. It is attenuated by them. Meditation on God wee ae 
destroy it completely. It is the direct means to the attainment of the intuitive knowledge of . 
God. An aspirant should practise silence, childlike simplicity, and wisdom after A ein 


ent of liberation,- since both are accessory tout 
; > 


knowledge.9! 
on God, meditate on Him, 


the knowledge of God.® | 
The persons in distress and sickness should practise good conduct, mutter God’s 3 
“Ss Dame =~ 


observe fasts on proper occasions, go on pilgrimage to holy places, perform 
charity, undergo penances, worship God, listen to instructions, reflect on them, and investi-_ 
gate His nature. They also are eligible for acquiring the knowledge of God. All are. 
eligible for acquiring it whether they perform their respective duties pertaining to their. 
stages of life or whether they do not do so only if they have a strong desire for release site» 
faith, devotion, and meditation are the principal means to the attainment of God.*3 : a 
The ascetics should perform their specific duties till they die. Those who lapse from - 
ould atone for their sins, and then they become eligible for acquiring the 
knowledge of God. The sins of lapse are expiated by the performance of the ‘candrayana’ 
bathing in earth, pilgrimage, fasting, muttering God’s name, and the like.9 Thus GaN 
considers the performance of duties, devotion, and knowledge of God to be the Wey mt 


attaining liberation. 


repeatedly, 





asceticism sh 


(Cp. Nimbarka and Madhva). 
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